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ESSAYS ON THE GITA 




I 

OUR DEMAND AND NEED FROM THE GITA 

The world abounds with sgdptum^ sacred and 
profane, with revelations and half-revelations, with 
religions and philosophies, ^cts and schools and 
systems. To these the man^T minds of a half-ripe 
Knowledge or no knowledge at all attach themselves 
with exclusiveness and passion and will have it that 
this or the other book is alone the eternal Word of 
God and all others are either impostures or at best 
imperfectly inspired, that this or that philosophy is 
the last word of the reasoning intellect and other 
systems are either errors or saved only by such 
partial truth in them as links them to the one true 
philosophical cult. Even the discoveries of physical 
Science have Iteen elevated into a creed and in its 
name religion and spirituality banned as ignorance 
and superstition, philosophy as frippe ry and moon- 
ffime. And to these bigoted exclusions and vain 
wranglings even the wise have often lent them- 
selves, misled by some spirit of darkness that has 
mingled with their light and overshadowed it with 
some cloud of intellectuaU^oism or spiritual pride. 
Mankind seems now indeed inclined to grow a little 
modester and wiser; we no longer slay our fellows 
in the napie of God's truth or because they have 



ESSAYS ON THE GITA 


minds diflEerently trained or differently constituted 
from ours; we are less ready to curse and revile our 
neighbour because he is wicked or presumptuous 
enough to differ from us in opinion; we are ready 
even to admit that TruA is everywhere and cannot 
be our soie monopoly; we are beginning to look at 
other religions and philosophies for the truth and 
help they contain and no longer merely in order to 
damn them as false or criticise what we conceive to 
be their errors. But we are still apt to declare that 
our truth gives us the supreme knowledge which 
other religions or philosophies have missed or only 
imperfectly grasped so that they deal either with 
subsidiary and inferior aspects of the truth of things 
or can merely prepare less evolved minds for the 
heights to which we have arrived. And we are still 
prone to force upon ourselves or others the whole 
sacred mass of the book or gospel vh admire, 
insisting that all shall be accepted as eternally valid 
truth and no iota or underline or diaeresis denied 
its part of the plenary inspiration. 

It may therefore be useful in approaching an 
ancient Scripture, such as the Veda, Upanisha^ or 
Qita to indicate precisely the spirit in which we 
^proach it and what exactly we think we may 
derive frpm it that is of value to humanity and its 
future^ Q’irst of all, tlwe is undoubtedly a Truth 
one and eternal which we are seeking, from which 
alX oth^r truth derives, by the light of which all 
other truth finds ii^ right place, ^lanation and 
relation to the scheme of knowledge^ But precisely 
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for that reaso n it ca nnot be s^t up in a single 
trenchant formuW^ U^ is not likely to be found in 
its entirety or in all its bearings in any single 
philosophy or scripture or uttered altogether and 
for ever by any one teacher, thinkerj prophet or 
AvitSr Nor has it been wholly found by us if 
ouiT view of it necessitates the intolerant exclusion 
of the truth underlying other systems; for when we 
reject passionately, we mean simply that we cannot 
appreciate and explain. Secondly, Truth, 

though it is one and eternal, expresses itself in 
Time a^nd through the mind of man; therefore every 
Scripture must necessarily contain two elements, 
one temporary, perishable, belonging to the ideas 
of the period and country in which it was produced, 
the odief etern al and imperishable and applicable 
in all ages and countries] Moreover, in the state- 
ment of the Truth the actual form given to it, 
the syst em and arrangement, the meta physical and 
intellectual mould, the precise expression used must 
be largely subject to th^mutotions of Time and 
cease to have the ^Sie force; fprJthe human intellect 
modifies^ i^lf _ always; continually dividing and 
putting together it is obliged to shift its divisions 
continually and to rearrange its syntheses; it is 
always leaving old expression and symbol for new 
or, if it uses the old, it so changes its connotation 
or at least its exact content and association that we 
can never be quite sur^of understonding an a ncien t 
bo<^ j)f thisj^^ in the sense. aM_ spirit 

it tore to Jts confempqraries. What is of entirely 
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permanent value is that which besides being 
imiversal has been experienced, lived and seen with 
a higher than the intellectual vision. 

I hold it th^efpre of small importance to extract 
from the Gita its exact metaphysical connotation 
as it was understood by the men of the time, — 
even if that were accurately possible. That it is 
not possible, is shown by the divergence of the 
original commentaries which have been and are still 
being written upon it; for they all agree in each dis- 
agreeing with all the others, each finds in the Gita 
its own system of metaphysics and trend of religious 
thought. Nor will even the most painstaking and 
disinterested scholarship and the most luminous 
theories of the historical development of Indian 
philosophy save us from inevitable error. But what 
we can do with profit is to seek in the Gita for the 
actual_lmng^ it contains, apart from their 

iMtaphysical form, to extract from ft what can help 
m or the world at large and to put it in the most 
natural and vital form and expression we can find 
that will be suitable to the mentality and help^l 
to the spiritual needs of our present-day humanity. 
No doubt in this attempt we may mix a good deal 
of error born of our own individuality and of the 
ideas in which we live, as did greater men before 
us, but if we steep ourselves in the spirit of this 
great Scripture and, above all, if we have tried to 
live in that spirit, we may be sure of finding in it 
as much real truth as we are capable of receiving 
as well as the ^spiritual_iniJuence and actual help 
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that, personally, we were intended to deriye.from it. 
And that is after all what Scriptures were written 
to give; the rest is academical disputation or 
theological dogma. Only those l^riptures, religions, 
pSilosophies which can be thus constantly renewed, 
relived, their stuff of permanent truth constantly 
reshaped and developed in the inner thought and 
spiritual experience of a developing humanity^ 
^ntinue to be of living importance to mankind. 
The rest remain a_s monuments of the pasj^ but have 
no actual force or vital impulse for the future. 

In the Gita there is very little that is merely 
local or temporal and its spirit is so large, profound 
and universal that even this little can easily be 
universalised without the sense of the teaching 
suffering any diminution or violation; rather by 
giving an ampler scope to it than belonged to the 
country and epoch, the teaching gains in depth, 
truth and power. Often indeed the Gita^itkilf 
suggests the wider scope that can in this way be 
given to an idea in itself local or limited. Thus it 
dwells on the ancient Indian system and id^ of 
^crifice as_an interchange between gods and men, — 
sTsystem and idea which have long been practically 
obsolete in India itself and are no longer real to 
the general human mind; but w^find here a sense 
so entirely subtle, %iHative and sym boli c given to 
the word ^'sacrifice” and the con ception of the gods 
is so little local' or mythological, so e ntire ly cos^c 
anc^philosophical that we can easily accept both as 
expressive of a practical fact of psychology and 
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general law of Nature and so ^gply them to the 
modem conceptions of interchange between life and 
life and of ethi^l sacrifice and self-giving as to 
widen and deepen these and cast over them a more 
spiritual aspect ar^d the light of a profounder and 
more far-reaching Truth. Equally the idea of 
a ctio n according to the Shastra, the fourfold order 
^ society, the allusion to the relative position 
of the four orders or the comparative spiritual dis- 
abilities of Shudras and women seem at first sight 
local and temporal, and, if they are too much pressed 
in their literal sense, narrow so much at least of 
the teaching, deprive it of its universality and 
spiritual depth and Ijmit its validity for mankind 
at large. But if we Took behind to the spirit and 
sense and not at the local name and temporal 
institution, w see that here too the sense is deep 
and true and the spirit philosophical, spiritual and 
universal. By Shastra we perceive that the Gita 
means the la^w imposed on itself by^ humanity as a 
substitute for the purely egoistic action of the natural 
unregenerate man and a control on his tendency to 
seek in the satisfaction of his desire the standard 
and aim of his life. We see too that the i^t^d 
or der of society is merely the concrete form of a 
spiritual truth which is itself independent of the 
form; it rgsts on the cqnceptmn of right works ^ 
a rightly^jordered expression of the ^nature of the 
individual Jbeing through whom thie work is done, 
that namre assigning him his line and scope in life 
according to his inborn qua lity and^ms“seTf- 
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expressive function. Since this is the spirit in 
which the Gita advances its most local and particular 
instances, we are justified in pursuing always the 
same principle and looking always for the deeper 
general tnith which is sure to^underlie whatever 
seems at first sight inerely local and of the time. 
For we shall find always that the deeper truth and 
principle is implied in the grain of the thought even 
when it is not expressly stated in its language. 

Nor shall we deal in any other spirit with the 
element of philosophical dogma or religious creed 
which either enters into the Gita or hangs about it 
owing to its use of the philosophical terms and 
religious symbols current at the time. When the 
Gita speaks of Sar^hya and Yoga, we shall not 
discuss beyond the limits of what is jus t essentialJ oL 
our statement, the rflatioPF ^ the Sankhya of the 
6ita ^ith its^ or^ P urusha and strong Ve danti c 
rTnmirfng to The noh^ei^i ^F^atheistic^^ n^ 

T ha H ias com e dow i^-ttrarbrt!^^ wi5i it its scheme 
of many Purushas and one Prakriti, nor of the Yoga 
of the Giu, many-sided, subtle, rich and flexible 
to the theistic doctrine and the fixed, scientific, 
rigorously defined and graded system of the Yoga 
of Patanjali . fgn the Gita the Sankhya and Yoga 
are evidently only two convergent parts of the same 
Vedantic truth or rtither two concurrent ways of 
approaching its realisation, the one philosophical, 
intellectual, analytic, the other intuitional, deyon 
tional, practi^l, e thica l, synthetic, reaching Imow- 
ledge through experience j The Gita recognises no 
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real difference in their teachings. Still less need we 
discuss the theories which regard the Gita as the 
fruit of some particular religious system or tradition. 
Its^^aching is universal whatever may have been its 
origins^ 

The ph^sophical system of the Gita, its arrange- 
ment of truth, is not that part of its teaching which 
is the most vital, profound, eternally durable; ImL 
most of the material of which the system is composed, 
the principal ideas, su^estive and penetrating 
which are woven into its complex harmony, are 
eternally valuable and valid; for they are not merely 
the luminous ideas or striking speculations of a 
philosophic intellect, but rather enduring truths_pf 
spiritual experience, verifiable facts of our highest 
psychological possibilities which no attempt to read 
deeply the mystery of existence can afford to neglect. 
Whatever the system may be, iLis not, as the com- 
mentators strive to make it, framed or intended to 
support any exclusive ^hool of philosophical thought 
or to put forward predominantly the claims of any 
one forin of Yoga, t^he language of the Gita, the 
structure of thought, the combination and Glancing 
of ideas telong neither to the temper of a 
sectarian teacher nor to the spirit of a rigorous 
analytical dialectics cutting off one angle of the truth 
to Exclude 'll! the others; but rather there is a wide, 
undulating, encircling movement of ideas which is 
the manifestation of a v^t synthetic mind and a 
rifli synthetic experience. This is one of thos^^eat 
synt heses Jn which Indian spirituality has beSen as 
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rich as in its creation of the more intensive, exclusive 
movements of knowledge and religious realisation 
that follow out with an absolute concentration one 
clue, one path to its extreme issues. It does not 
cleave asunder, but reconciles and u n i fi es. 

The thought of the Gita is not pure Monism 
although it sees in one unchanging, pure, eternal 
Self the foundation of alT cosmic existence, nor 
Mayavada although it speaks of the Maya jof the 
three modes of Prakriti omnipresent in the created 
wjQTid; nor is it qualified JMonisni although it places 
in the One^ his eternal supreme Prakriti manifested 
in the form of the Jiva and lays most stress on dwell- 
ing in God rather than dissolution as the supreme 
state of spiritual consciousness; nor is it Sai^yg. 
although it explains the created world by the double 
principle ot Purusha and Prakriti; nor is it Vaishimva 
Theism although it presents to us Krishna, who is 
the^ Avatara of Vishnu according to the Puranas, 
as the supreme .Deity and allows no essential 
difference nor any actual superiority of the status of 
the indefinable relationless Brahman over that of this 
Lord of beings who'is the Master of the universe and 
the Friend of all creatures. Like the earlie.r.,^iritual 
synthesis of the Upamsh^^ later synthesis at 
once spiritual and intellectual ^oi<^ naturally every 
such r||id determination as would i nju re its .universal 
comprehensiveness. Its aim is precisely the oppo- 
site to that of the polemist commentators who found 
this Scripture established as one of the three highest 
Vedantic authorities and attempted to turn it into a 
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weapon of offence and defence a^inst other schools 
and systems. “The Gita is not a weapon fOT (iialecti- 
cal warfare ; it is a gate opening on the whole world 
of spiritual truth and experience and the view it 
gives us embraces all the provinces of that supreme 
region. It maps out, but it does not cut up or 
build walls or hedges to confine our vision. 

There have been oth er sy ntheses in the long 
history of Indian thought. We start with the V cdic 
synthesis of the "psychological being of man in its 
highest flights and widest rangings of divine know- 
ledge, power, joy, life and glory with the cosmic 
existence of the gods, pursued behind the symbols 
of the material universe into those superior planes 
which are hidden fronT the physical ^nse and the 
material mentality. The crown of this synthesis was 
in the experience of the VecUc Rishi^s something 
divine, transcendent and blissful in whose uni^ the 
increasing soul of man and the eternal divine fullness 
o^the cosmic godheads meet perfectly and fulfil 
themselves. The Upanishads take up this crown- 
ing experience of ttee^e^ief seers and make it their 
startii^ for a h^h and profound synthesis of 

s^mual knowledge mey draw together into a great 
harmony all that had been seen and experienced by 
the inspired and liberated knowers of the Eternal 
throughout a great and fruitful period of spiritual 

seeking. The Gita starts from this Vedantic 

synthesis and upon the basis of its essential ideas 
builds another harmony ctf the Arce great means and 
pikers. Love, Knowledge and Mforl^ tl^ugh which 
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the soul of man can directly approach and cast 
itself into the E^nal. There is yet anot her, the 
Tantric,’* **' which though less subtle and spiritually 
profound,! is even more bold and forceful than the 
synthesis of the Gita, — ^for^^t seizes ever^i^ojg th^^ 
ol^t^les to the spiritual life and compels to 
become the means for a richer spiritual^onquest and 
enables us to enibrace the whole of Lif e in our divine 
scope as th e JLilaj;;^f the Dmne and in somrdifec- 
tions iTTs more immediately rich and fruitful, for it 
b rings f orw ard into the foreground along with divine 
knowledge, divine works and an enriched devotion 
of divine Love, the sec rets" a lso oL the Hatfaa. and 
Raja VqgaSi the use of thd body and of mentol 
askesisT^ the opening up of the diYine_life on all 
its planeCtq which the Gita gives only a passing and 
perfuhctoiy attention. Moreover it grasps at that 
idea of the di vine perfec tibility . o£. man^ possessed 
By tHe Vedic RishisTbut thrown into the background 
by the intermediate ages, which is destined to fill 
so large a place in any future synthesis of human 
thought, experience and aspiration. 

We of the coming^ day stand ^ the head of a 
new 3ge of development which must l^ad to such a 
new and larger synthesis. We are not called upon 
to be orth^px_ye^ntins of any of the three schools 
or Tantrics or to adKere to one of the theistic 
religions of the past or to entrench ourselves within 

* All the Puranic tradition, it must be remembered, draws 

the richness of its contents from the Tantra. 
cosmic Play. 
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the tour comers of the teaching of the Gita. That 
would be to limit ourselves and to attempt to create 
our spiritual life out of the being, knowledge and 
nature of others, of the men of the past, instead of 
gilding it put of our own being and potentialities. 
W£_do^Jiot belong to the past dawns, but to the 
noons o f the future. A mass of new material is 
flowing into us ; we have not only to assimilate 
the influences of the grea t theistic religions of India 
and of the worl d and a recovered sense of the** 
mining of Buddhism, but to take f ull a ccoimt 
of the potent though limited revelations oF^ modern 
knowledge and seeking ; and, beyond ^ ffiat, the 
rempjSFaM which seemed to be dead 

is^returning upon us with an effulgence of many 
luminous secrets long lost to the conscious ness of 
giank ind but now breaking out again from behind 
the veil. All this jpoints to a new, a very .rich, 
a very vast synthesis fresh and wiflefy embracing 
feaitHonisatt^^ is both an intellectual 

and a spiritual liecessity of the future. But iust as 
t^^e jpast syntheses have taken Aose which prece(fcd 
them for their starting-point, so also must that of 
the Juture, to be on firm ground, proceed frcaaa 
what the great bodies of realised spiritual thought 
and ej^rience in the past have given. Amon g 
them the Gita takes a most important place.^ 

Our obTect, then, in_studying_ the Gita will not 
be a schola^ic or acade mica l scrutiny of its thought, 
nor to place its p hi losoph y in the history of meta- 
j^ysical speculation, nor shall we deal with it 
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in the manner of the analytical dialectician. We 
approac h it f or help and light and our aim must 
tie to distinguish its essential and living mes^e, 
that in it on .which humanity has to seize for its 
perfection ana its highest spiritual welfare* 
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THE DIVINE TEACHER 

The peculiarity of \the GitaJ among the great 
religious books of the world is that it does not stand 
apart. as a w^k by_itself^ the fruit of the g)iritual 
life of a creative personality like Qhrist, Mahomed or 
Buddha or of an epoch of pure spiritual searching 
like the Veda and Upanishads, but is gi ven as an 
episode in an epic history of naUdns and their wars 
and men and their deeds and arises out of a critkal 
moment in the soul of one of itsTeading personages 
Ece to'Iace with the crowning action of his life, a 
work terrible, violent and sanguinary, at the point 
when he must either recoil from it altogether or 
carry it through to its inexorable completion. It 
matters little whether or no/, as modern criticism 
supposes, the Gita is a latei:- comp osition inserted 
into the mass oFthe Mahabharata by its author 
in order to invest its teaching with the authority 
and popularity of the great national epic. There 
seem to me to be strong grounds against this 
supposition for which, besides, the evidence, extrinsic 
or internal, is in the last degree scanty and 
insufficient. But even if it be sound, there remains 
the fact that the author has not only taken pains 
to interweave his work inextricably into the vast 
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web of the larger poem, but is careful again and 
again to remind us of the situation from which the 
teaching has arisen ; he returns to it prominently, 
not dnly at the end, but in the middle of his 
profoundest philosophical disquisitions. We must 
accept me insistence of the author and give its full 
importance to this recurrent preoccupation of the 
Teacher and the disciple. The teaching of the Gita 
must therefore be regarded not merely in the light 
of a general spiritual philosophy or ethical doctrine, 
but as bearing upon a practical crisis in the 
application of ethics and spirituality to human life. 
For what that crisis stands, what is the significance 
of the battle of Kurukshetra and its effect on 
Arjuna’s inner being, we have first to determine 
if we would grasp the central drift of the ideas 
of the Gita. 

Very obviously a great body of the profoundest 
teaching cannot be built round an ordinary occur- 
rence which has no gulfs of deep suggestion and 
hazardous difficulty behind its superficial and out- 
ward aspects and can be governed well enough by 
the ordinary everyday standards of thought and 
action. There are indeed tluree things in the Gita 
which are spiritually significant, almost symlwlic, 
typical of the profoundest relations and problems of 
the spiritual life and of human existence at jts^wte ; 
they are the divine personality of the Teacher, his 
characteristic relations with his disciple and e^ 
oc^sion_ of his teaching. JThe teacher is G<xi 
Eimself descended into humanity ; the disciple is 
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the first, as we might say in modern language, the 
rg)resentotive man of^Jiis age, closest friend and 
chosen instrument of the Avatar, his protagonist in 
iilii Tmmense work and struggle the secret purpose 
of which is unknown to the actors in it, known 
only to the incarnate Godhead who guides it all 
from behind the veil of his unfathomable mind of 
knowledge ; the occasion is the violent crisis of that 
work and struggle at the moment when the anguish 
and moral difficulty and blind violence of its 
apparent movements forces itself with the shock of 
a visible revelation on the mind of its representative 
man and raises the whole question of the meaning 
of God in the world and the goal and drift and 
sense of human life and conduct. 

India has from ancient times held strongly a 
behrf jnjthe. re^ of the Avatam, the descent into 
for^ the revelation of the Godhead in humanity. 
In the West this belief has never really stamped 
itself upon the mind because it has been presented 
through exoteric Christianity as a theological dogma 
without any roots in the reason and general 
consciousness and attitude towards life. But in 
India it has grown up and persisted as a logical 
outcome of the Vedanfic" "View of life and t^en 
firm root in the coi^ousn^ of 
5 55lelic e'~ir^ of ^d because He is 

tEe only "exii^enc^ and nothing can be exci^t as 
either-ar-rcat'figurihg or else a figment of that one 
reality. Tljerfifore every conscious being-is JLn part 
or in some way al3S^Lf of“lhe Infinite int o th e 
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apparent finiteness of name and torm.J But it is 
a veiled manifestation and there is a gradation 
between the supreme being* of the Divine and 
the consciousness shrouded partly or wholly by 
ignorance of self in the finite. The conscious 
embodied soulf is the spark of the divine Fire and 
that soul in man opens out to self-knowledge as it 
develops out of ignorance of self into self-being. 
T he D ivine also, pouring itself into the forms of 
the cosmic existence, is revealed ordinarily in an 
efflorescence of its ^qwersi, in energies and magni - 
tudes of its kno^edge, l^oye, joy, deyeloped force 
of being, j in degrees and faces of its divinity. (But 
whe n the dmne Consciousness and Power, taking 
upon itself the human form and the Tiiiman mode 
of actfon, possesses it not .only by jpowers and 
mapiitudes, By “degrees and outward faces of itself 
but out of ks eternal self-knowledge, when the 
Unborn knows itself and acts. in the frame of the 
mental being and the appearance of birth, t^t is 
the height of the conditioned manifestation ; it^is 
the full and conscious descent of the Godhead^ itjs 
die Ayatara. • 

The Vaishnava form of Vedantism which has 
laid most stress upon this conception express 
relation of God iiynan^tqjnm in ^djby ffie double 
S^re ^f^ara-N arayana|lissocia ted historically with 
the ongin of a religious school very smilar in its 
doctrines to the teaching of the Gita. [ Nara is the 

♦ Para bhdva. 

t Dehi. t vmm, 
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tom^soul which, eternal companion of the Divine, 
finc^ itself only when it awakens to that companion- 
ship and begins, as the^ Gita would say, to live in 
God. Narayana is the divine Soul always present 
bur humanity, the secret guide, friend and helper 
o^f^-the human being, the ‘‘Lord who abides within 
the h^rt of creatures^ of the Gita J when within us 
the veil of that secret sanctuary is withdrawn and 
man speaks face to face with God, hears the divine 
voice, receives the divine light, acts in the divine 
power, then becomes possible the supreme uplifting 
of the embodied human conscious-being into the 
unborn and eternal. He becomes capable of that 
dwelling in God and giving up of his whole cons- 
ciousness into the Divine which the Gita upholds 
as the best or highest secret of things, uttamarn 
rahasyam. When this eternal divine Consciousness 
always''present in every human being, this God in 
man, takes possession partly* or wholly of the 
human consciousness and becomes in visible human 
shape the guide, teacher, leader of the world, not 
as those who living in their humanity yet feel some- 
thing of the power or light or love of the divine 
Gnosis informing and conducting them, but out of 
that divine Gnosis itself, direct from its central force 
and plenitude, then we have the manifest Avatar. 
The inner Divinity is the eternal Avatar in man ; 

* Chaitanya, the Avatar of Nadiya, is said to have been 
thus partly or occasionally occupied by the divine Conscious- 
ness and Power. 
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the human manifestation is its sign and development 
in the external world. 

When we thus understand the conception of 
Avatarhood, we see that whether for the funda- 
mental teaching of the Gita, our present subject, or 
for spiritual life generally the external aspect has 
only a secondary importance. Such controversies as 
the one that has raged in Europe over the^ histori- 
city of Christ, would seem to a spiritually-minded 
Indian largely a waste of time ; he would concede to 
it a considerable historical, but hardly any religious 
importance ; for what does it matter in the end 
whether a Jesus son of the carpenter Joseph was 
actually born in Nazareth or Bethlehem, lived and 
taught and was done to death on a real or trumped- 
up charge of sedition, so long as we can know by 
spiritual experience the inner Chrik, live uplifted in 
the light of his teaching and escape from the yoke 
of the natural Law by that atonement of man with 
God of which the crucifixion is the symbol? If the 
Christ, God made man, lives within our spiritual 
being, it would seem to matter little whether or not 
a son of M^ry physically lived and suffered and died 
in Judea. too the Krishna who matters to us 
is the eternal incarnatioffof^jKe Divine and not the 
historical teacher and leader of men. 

\In seeking the kernel of the thought of the Gita 
we need, therefore, only concern ourselves with the 
spiritual significance of the human-divine Krishna 
of the Maliabharata’who is presented to us as the 
teacher of Arjuna on the battle-field of Kurukshetra^ 
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The historical Krishna, no doubt, existed. We meet 
the name first in the Chhandogya XJpanishad where 
all we can gather about liim is that "he was well 
known in spiritual tradition m a knowCT _o£^ the 
Brahmajit, so ^eTTkiimvn^ indeed iiTbls personality 
aiid the circumstances of his life that it was sufficient 
to refer to him by the name of his mother as KrishiM 
so n of Demki for all to understand who was mearitT 
In the same"^ Upanishad we find mention of King 
Dhritarashtra son of Vichitravirya, and since tradi- 
tion associated the two together so closely that they 
are both of them leading personages in the action of 
the Mahabharata, we may fairly conclude that ffiey 
were actually contemporaries and that the epicjs to 
a great extent dealing with historical characters And 
in the war of Kurukshetra with a historiail occur- 
rence imprinted firmly on the memory of the race, 
^^luiost too that Krishna and Arjun^ were the 
object of Teligious worship in the ' preTffif istian 
centuries ; and there is some reason to -suppose” that 
tti«» y were so in connection with a religious and philo- 
sophical tradition frotn» which the Gita may have 
gathered many of its elements and even the founda- 
tion of its synthesis of knowledge, devotion* and 
works, and perhaps also that the human Krishna was 
the founder, restorer or at the least one of the early 
teachers of this school. The Gita may well in ^ite 
of its later form represent the outcome in Indian 
thought of the teaching of Krishna and the connec- 
tion of that teaching with the historical Krishna, 
with Atjuna and with the war of Kurukdietia inay 
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be something more than a dramatic fiction, ^n th e 
Ma habharata Kris hna is represented both as the 
his tdn cal characte ^anfl the Avatar ; his worship and 
Svatarhood must therefore have been well estab- 
lished by the time — ^apparently from the fifth to the 
fa y centuries B.C.I— when the old story and poem 
or epic tradition of the Bharatas took its present form. 
There is a hint also in the poem of the story or legend 
of the Avatar’s early life in Vrindavan which, as 
developed by the Puranas into an intense and power- 
ful spiritual symbol, has exercised so profound an 
influence on the religious mind of India. We have 
also in the Harivansha an account of t he life 
of KrisTma, veiy evTdaitly fuIT of legends, which 
perhaps formed the basis of the Puranic accounts. 

But all this, though of considerable historical 
importance, has none whatever for our present pur- 
pose. We are concerned only with the figure of the 
^vine JTe^^r as it is presented to us in the Gita 
and with the Power for which it there stands in, the 
spiritual illummatToh of the human being. ^> ^he 
Gita acceptit^ human^.^atarhood ; for Ae L ord 
s^aB^of the rgg^ed, the_^nstarit* manifestati^ 
of^ the. Divine in humanity^ when He”tKe_etetMl 
Untorn aMum^ by hi s Ma ya, by jhe power of &e 
infinite ^nsciousn^ to clothe itself apparently in 
finite forms, the conditions“^6f becoming whiSi we 
call J>irtL But it is not this upon which stress is 
laid, but on the transcendent the cosmic and th e 

* bah4ni me vyatttdni janmdni.,..samhhavAml yuge yuge. 
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int erna l Divine ; it is on the Simrce of all thi ngs and 
the Master of aillTnd 6h“the ^ secret in n^n. 
TTislKis^lhternaT di^ is meant when the 

Gita speaks of the doe^ of violent Asuric austerities 
troubling the God within or of the sin of those who 
demise' the Divine lodged Jn the human body or 
of "the same Godhead destroying oiir ignorance , by 
the blazing lamp^f knowledge. It is then the 
eternal Avatar, “^irtiod in liian, the divine Con- 
piousness alway ^^reseiit in tEe'^Human being who 
mamfete^in^^visibk form speaks .to. the-Jhiiman 
soul in the Gita, illumines the meaning of life and 
the secret of divine action and gives it the light of 
the divine knowledge and guidance and the assuring 
and fortifyii^ word of the Master of jexistence in the 
hour when it comes face to face with the painful 
mystery of the world! This is what the Indian 
religious consciousness seeks to make near to itself 
in whatever form, whether in the symbolic human 
image it enshrines in its temples or in the worship 
of its Avatars or in the devotion to the human Guru 
through whom the voice of the one world-Teacher 
makes itself heard. Through these it strives to 
awaken to that inner v(^e, unveil that form of the 
Formless and stand face to face with that manifest 
divme Power, Love and Knowledge. 

I Secondly, there is the typical, almost the jym- 
bolic significance oL^^^ human Krishna who stanHs 
BHiind the great action of the Mafi^^ not as 
its hero, but as. its seCTet cendre and hidden gui(^. 
T hat actio n isThe action of a Whole world 
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2^ nationsysome of whom have come as helpers of 
an effort and result by which they do not personally 
profit, and tq^ these^he is a leader, some as its oppo- 
nents and to them he also is an opponent, the baffler 
of their designs and their slayer and he seems even 
to some of them an instigator of all evil and destroyer 
of their old order and familiar world and secure 
conventions of virtue and good ; some are represen- 
tatives of that which has to be fulfilled and to them 
he is counseller, helper, friend. Where the action 
pursues its natural course or the doers of the work 
have to suffer at the hands of its enemies and undergo 
the ordeals which prepare them for mastery, the 
Avatar is unseen or appears only for occasional com- 
fort and aid, but at every orisis his hand is felt, yet 
in such a way that all imagine themselves to be tEe 
protagonists and even Arjuna, his nearest friend 
and chief instrument,, does not pefcmve that he K 
aff lmtrumenl^ and has to confess at last that all the 
while^he did not really know his divine Friend. He 
has received counsel from his w isdom, help from his 
powefrhas loved and been loved, has even adored 
wihout understanding his divine na ture ; but he has 
been guided like all others throu^ his own egoism 
and the counsel, help and direction have been given 
in the language and received J^. the thoughts of the 
Ignorance. / Until the moment when all has been 
pushed to tHF~feifiBle issue of the struggle on the 
field of Kurukshepra and the Avatar stan^ at last, 
still noLag Jgljter, but as the charioteer in the battle- 
car which carries the cicsfiny of the fight, he has not 
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rev ealed Him self even to those whom he has chosen 
■^^TTE^ thelfigure of Krishna becomes, as it were 
the symbol of the divine dealings with humani^ 
Through our egoism and ignorance we are moved, 
thinking that ^elar^fhe doers of the work, vaunting 
drourselves as the real causes of the result, and t^t 
which moves us we see only occasionally a^s some 
vague or even some human and earthly fountain of 
knowledge, aspiration, force, some Principle or Light 
or Power which we acknowledge and adore wLfHoiit 
knowing what it is until the occasion arises that 
forces us to stand arrested before the Veil. And 
the action in which this divine figure moye^ is the 
whole wide action of man in life, not merely the 
imerjife|but all this obscure course of the world 
which we can judge only by the twilight of the 
human reason as it opens up dimly beforejour 
uncertain advance the little span in front. iThis 
is the distinguisWng feature^ of the Gita that k is 
the cuMmaE^ of such an action which gives yise 
to_ite teazling and assigns that prominence and 
bold relief to the gospel of works which it enunciates 
with an emphasis and force we do not find in other 
Indian Scriptures. Not only in the Gita, but in 
other passages of the Mahabharata we meet with 
Krishna declaring emphatically the n^e^ty of 
aSiafiu bur it Is here that he reveals its secret and 
the divinity behind our worJ^j^ 

The syinKBc companionship of Atjun a and 
Krishna, the human and theldmnelouiris expressed 
elsewhere in Indian thought! in_the heavenward 
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jourai^ of Indra and Kut^ seaited in gne_.clmriot, in 
the figure of the two birds upon one tree in the 
Upanisha^, in the twin fibres of Nara and 
Narayana, the seers who do tapasyd together for the 
knowledge. But in^_all threejt is the idea of the 
divine knowledge _m which, as the GiS says, all 
action culminates that is in view ; here it is instead 
tne acHon^ivliich leads to that knowledge and in 
which the divine Knower figures himself. Arjuna 
and Krishna, this human and this divine, stand 
together not as s^rs in the peaceful hermitage of 
meditationi^^'ilt arfighter andJipMeTbr the feiiis in 
tEe^ clamorous Hind,” in the midst of the hurtling 
shafts, in the chariot of battle. \The '^acherjQf the 
Gita ^therefore no^gnly^ the Ggd^iij j^ii who un- 
veils himself in the word of knowledge, ^t the God 
in man who moves our whole world of actionr"l^ 
and for whomjall our h umanity exists and stru^les 
and labours, towards whom alLhuii^ life travels 
and progresses. " He is the secret Mast c£jiLwQrks 
and sacrifice andlhe Friend of the human peonies. 
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Such then divine Teacher of the Gita, the 

eternal Avatar, the Divine who has descended into 
the human consciousness, the Lord seated within the 
heart of all beings,\He who guides from behind the 
veil all our thought and action and heart’s seeking 
even as He directs from behind the veil of visible and 
sensible forms and forces and tendencies the great 
universal action of the world which He has mani- 
fested in His ow n being/ ; /All the strife of our up- 
ward endeavour and seeking finds its culmination 
and ceases in a satisfied fulfilment when we can rend 
the veil a nd get behind our apparent self to this real 
Self, realis^pur whole being in this true Lord of 
our being,'”can give up our per^imlity to and into 
this one real Person; merge our ever-dispersed and 
ever-converging mental activities into His plenary 
light, <^e^up our errant and struggling will and 
energies into His v^t, luminous and undivided 
Will, lit oncelinpunce and satisfy all our dissipated 
oiitward-moving desires and emotions in the pleni- 
tude of His self-existent Bliss. fThis is the world- 
Teacher of whose eternal knowledge all Mother 
highest teaching is but the various reflection and 


28 



THE HUMAN DISCIPLE 


partial word, this the Voice to which the hearing 
of our soul has to awaken.\ 

V Arjun a, the disciple who receives his initiation 
on the battle-field, is a counterpart of this concep- 
tion ; he is the type of the struggling human soul who 
has not yet received the Jamwledge^ but has grown 
fit to receive jt by action in the world ir^a close com- 
panionship and an increasing nearness to the higher 
and divine SeK in humanity.^ There is a method of 
explaining the Gita in wmch not only this episode 
but the whole Mahabharata is turned into an allegory 
of^he inner life and has nothing to do with our out- 
ward human life and action, but only with the 
batt les o f the soul and the_powers that strive within 
us for possession. That is a view which the general 
character and the actual language of the epic does 
not justify and, if pressed, would turn the straight- 
forward philosophical language of the Gita into a 
consunt, laborious and somewhat puerile mystifica- 
tion. The language of the Veda and part at least 
of the Puranas is plainly symbolic, full of figures 
and concrete representations of things that lie 
behind the veil, but the Gita is written in plain 
terms and professes to solve, the great ethigil and 
spiritual difficultly which the life of man raises, 
and it will nordb to go behind this plain language 
and thought and wrest them to the service of our 
fancy. But there is this much of truth in the view, 
that the setting of the doctrine though not sym- 
bolical, is certainly typical, as indeed die setting of 
such a discourse as the Gita must necessarily be if 
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it is to any relation at all with that which it 
frames, ^rjuna , as we have seen, is th e represe nta- 
tive manTff^a^^eat world-struggle and divin ely- 
gui3eS movement of men and nations; in the Gita 
he^t ^jfi es the liuman soiil of action brought face 
to fa^ through that action in its highest and most 
violent crisis with the problem of human life and 
its apparent incompatibility with the spiritual state 
or even with a purely ethical ideal of perfection^ 
^ ^riuna is the fighter in the chariot with the 
divine Krishn a as his char m^er : I 5 the Veda also 
we have this image of tfie human soul and the 
divine riding in one chariot through a great battle 
to tjie goal of a high-aspiring effort. But there it 
is a pure figure and symbol. The Piyioe_is there 
Indra, the Master of the World of Light and 
Immortality,’ the power of divine knowledge which 
descends to the aid of the human seeker battling 
with the sons of falsehood, darkness, limitation, 
mortalitfjKthe battle is with spiritual enemies who 
bar the \^y to the higher world of our being; and 
the goal is that plane of vast being resplendent with 
the light of the supreme Truth and uplifted to the 
conscious immortality of th^ perfected soul, cA 
which Indra is the master, ^he hum an so ul is 
Kutsa, he who constantly s^fa the seer-krmwledge^, 
S his name implied and he is tie son of i^juna oi 
Arjuni, Jthe WhiteOne, child of Switra the White 
Mother; he is, that is to say, the sattwic or purified 
and light-filled soul which is open to the unbroken 
glories of the divine knowledge. And when the 
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chariot reaches the end of its journey, the own 
home of Indra, the human Kutsa has grown into 
such an exact likeness of his divine companion that 
he can only be distinguished by Sachi, the wife of 
Indra, because she is ‘‘truth conscious*’. The 
parable is evidently of the inner life of man ; it is a 
figure of the human growing into the likeness of 
the eternal divine by th<^ increasing illumination 
of Knowledge. (BuTthe Gita starts from action and 
Arjuna i s t he man of action and not of ^owledge, 
tlie n^nter, n ever the seer or the thinkerT^ 

^fiom~the beginning of the Gita this charac- 
teristic temperament of the disciple* » clearly 
indicated and it is maintained t hroughout . It 
become s first evident in the manne r in which he is 
awaykjened to the sense of what he is doing, the great 
s laughter of which he is to be the chief instrument, 
in the th oughts which immediately rise in him, in 
the standpoint and the psychological motives which 
n ^ke hTm recoil from the whole terrible 
catastrophic They are not the thoughts, the stand- 
point, the motives of a philosophical or even of a 
deeply r eflective mind or a spiritual temperament 
confronted with the same or a similar problem. 
Ifaey are those, as we might say, of the practica l 
or th e piiagmatic man, |he ^notional, sensational, 
ihoiir and intelligent Jiuman being not SbTfuated 
and original leHection or any sounding 
o f the dep ths, accustomed rather to high but fixed. 
^n^rds of tho^Et 'and^^tion and a confident 
treading through all viciSitudes and difficulties, who 
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now ^nds all his standards failing him and all the 
basis gf his confidence in himself and his life shorn 
away fr om under him at a single stroke. That is 
the n ature of the crisis which he jindergoes.i 

in the language oftheGlta^ ^jnan 
subject to the action of the three gunas or modes of 
the Nature-Force and habituated to move un- 
questioningly in that field, like the generality of 
men^ He justifies his name only in being so far 
pure and sattwic as to be governed by high and 
clear principles and impulses and habitually control 
his lower nature by the noblest Law which he 
knows. (He is not of a violent Asuric disposition, 
not the slave of his passions, but has been trained 
to a high calm and self-control, to an unswerving 
performance of his duties and firm obedience to 
the test principles of the time and society in which 
he has lived and the religion and ethics to which 
he has been brought up. He is egoistic like other 
men, but with the purer or sattwic egoist^ which 
regards the moral law and society and the" claims 
of others and not only or predgijiinantly his own 
interests, desires and passions. (He has lived and 
guided himself by the Shastra, the moral and 
social code. The thought T^hich preoccupies him, 
the standard which he obeys is the dharma, that 
collective Indian conception of the religious, social 
and moral „rule of conduct, and especially the rule 
of the^ station and function to which he belongs, 
he the Kshajtriya, the high-minded, self-govern^, 
chivalrous pHiice and warrior and leader of Aryan 
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men^ Following always this rule, conscious of 
virtue and right dealing he has travelled so far and 
finds Suddenly that it has led him to become the 
protagonist of a terrific and unparalleled slaughter, 
a monstrous civil war involving all the cultured 
Aryan nations which must lead to the complete 
destruction of the flower of their manhood and 
threatens their ordered civilisation with chaos and 
cbllapse. 

It is typical again of the pragmatic man that 
it is through his sensations that he awakens to the 
meaning of his action. He has asked his friend 
and charioteer to place him between the two armies, 
not with any profom.der idea, but with the proud 
intention of viewing and looking in the face these 
myriads of the champions of unrighteousness whom 
he has to meet and conquer and slay “in this 
holiday so that the right may prex^IT Tf 

gazes that the revelation of the meaning of 
a civil and domestic war comes home to him, a war 
in whidi not only men of the same race, the same 
nation, the same clan, but those of the same fepaily 
and ^iqusehpld sund upon opposite sides. ATI 
whom the social man holds most dear and sacred, 
he must meet as enemies and slay, — the wors hipp ed 
tether and preceptor, the old friend, comrade and 
companion in iLjrms, gran^ires, uncles, those who 
stood in the relation to him of fether, of jon, of 
grandson, ccmnections by blood and connections by 
marriage, — all these social ties have to be cut 
asunder by the sword. It is not that he did not 
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know these things before, but he has never realised 
it all ; obsessed by his claims and wrongs and by the 
principles of his life, the struggle for the rightj^the 
duty of the Kshatriya to protect justice and the 
law and fight and beat down injustice and lawless 
violence, he has neither thought out deeply nor felt 
it in his heart and at the core of his life. And now 
it is shown to his vj^jon by the divine charioteer, 
placecfsensationally before his eyes, and comes home 
to him like a blow delivered at the veiy centre^qf 
his sMsational, vital and emotional being. 

(Xhe first resuit is a violent sensational and 
physical crisis which produces a disgust of_the action 
and its material objects and of life itself. CHc rejects 
the vital aim pursued by egoistic humanity in its 
action, — happiness and enjoyment; he rejects the 
vital aim of the Kshatriya, victory and rule and 
power and the government of men. What after all 
is this fight for j.ustice when reduced to its practical 
terms, but just this, a fight for the interests of 
himself, his brothers and his party, for possession 
and enjoyment and rule? But at such a cost these 
things are not worth having. For they are of no 
value in themselves, but only as a means to the 
right maintenance of social and national life and 
it is these very aims that in the person of his kin 
and his race he is about to destroy. And then comes 
the crv qf_the_emotions. These are they for who^ 
sake ’’life happiness are desired, our “own 
people”. Who would consent to slay these for the 
sate'of all the earth, or even for the kingdom of the 
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three worlds? What pleasure can there be in life, 
what happiness, what satisfaction in oneself after 
such a deed : 'The whole thing is a dreadful sin, 
— for now the moral sense awakens to justify the 
revolt of the sensations and the emotions. J[t i^ 
a sin, there is no right nor justice in mutual 
’slaiigKter^'especially are those who are to be slain 
the natural objects of reverence and of love, those 
without whom one would not care to live, and to 
violate these sacred feelings can be no virtue, can 
be nothing but a heinous crime. Granted that the 
offence, the aggression, the first sin, the crimes of 
greed and selfish passion which have brought things 
to such a pass came from the other side ; yet armed 
resistance to wrong under such circumstances would 
be itself a sin and crime worse than theirs because 
they are blinded by passion and unconscious of guilt, 
while on this side it would be with a clear sense 
of guilt that the sin would be committed. •*^nd 
for what? For the maintenance of family morality, 
of the social law and the law oi the nation^ These 
are the velry' standards that will be destroy^ by this 
civil war; the family itself will be brought to the 
fSbiiir of annihilation, corruption of morals and loss 
of the purity of race will be engendered, the eternal 
laws of the race and moral law of the family will 
be destroyed. Ruin of the race, the collapse of its 
high traditions, eSiical degradation and h^Tfor the 
authors of suchia crime, these are the onl^^ractical 
results possible' of this monstrous civil strife. 
“Therefore,*' cries Arjuna, casting down the divine 
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bow and inexhaustible „quiyer ^yen to him by the 
go^ for that tremendous hour, ‘Ht is more for my 
welfare that the sons of Dhritarashtra armed should 
slay me unarmed and unresisting.' I will not fighj^ 
The character of this inner crisis is therefore 
not the questioning of the thinker; it is not a recoil 
from the appearances of life and a turning of the 
eye inward in search of the truth of things, the 
real meaning _of exist enc e and a solution or an 
e^C^e from the dark riddle of the world. It is the 
^nsational, emotional and moral revolt of the man 
KiVherto satisfied^th actiori iricTifs current stan- 
dards who finds himself cast by them into a hideous 
chaos where they are in violent conflict with each 
other and with themselves and there is no moral 
standing-ground left, nothing to lay hold of and 
walk by, no dharmaA That for the soul of action 
in the mental being is the worst possible crisis, 
failure and overthrow. The revolt itself is the most 
elemental and simple possible ; sensationally, the 
elemental feeling of horror, pity and disgust; vitally/ 
the loss of Attraction and faith in the recognised and 
familiar objects of jption and aims of Jife; 
emo tionallyT the recoil of the ordinal feelinj^ 
social man, aff^tion, reverence, d^re of a common 
h appme sT and ..^tisfaction, from a stem duty 
outraging them all ; morally, the elementary sen^ 
of sin and 1^11 and 'rejection of ‘‘blood-stained 

• Dhanna aieaiis literally that which one lays hold of 
and which holds things together, the law, the norm, the 
rule of nature, , action and 4ifc* 
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enjoyments*' ; practically, the sense that the stan- 
HardFof action have led to a result which destroys 
the practical aims of action. But the whole upshot 
is that all-embracing inner bankruptcy which 
Arjuna expresses when he says that his jyhple 
^nscm^ being, not the thought alone but heart 
and vital desires and all, are utterly bewildered 
arid can" Tind nowhere the dharma, nowhere any 
valid law of action. JFor this alone he takes refuge 
as a disciple with Krishna; give me, he practically 
asks^ that which I have lost, a true law,^ a clear rule 
of action, a path by which I can again confidently 
walk. He does, not ask for^the secret jrfjife or of 
the world, the meaning and purpose of it all, but 
for a dharm ^ 

Ye t it is precisely this secre^t for which he does 
not ask, or at least so much of the knowledge as is 
necessary to lead himinto a higher life, to which 
'^e divine Xeacii^r«^tends_ to lea^ this disciple; 
for he meanj him to give up s^ dharmas except the 
one broad and vast rule of living consciously in the 
Divine and acdng fipm thaL^nsciousr^^^ There- 
fore after testing the completeness of his revolt from 
Ae Ordinary standards of conduct, he proceeds to 
tell him much that has to do jvith^ Ae state of the 
Jpul, but nothing of any du tws&d ^r ule of action. 
He must be equal in souF, atendpnjthe^^ire of 
t!Se fruits jpXwOTk, rise atove his intellectual notions 
of sm jynd vixtue) lire and act in Yoga wih a mind 
in Samadhi, firmly fixed, that is to say, m the Divi ne 
aLm^ Arjuna is not satisfied: he wishes to know 
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how the change to this state will aflEect the outward 
action of the man, what result it will have on his 
speech, his movements, his state, what difference it 
will make in this acting, living human being. 
Krishna persists merely in enlarging upon the ideas 
he has already brought forward, on the soul-state 
behind the action, not on the action itself. It is 
the fixed anchoring of the intelligence in a state 
of desireless equality that i^ the one thing needed. 
Arjuna breaks out impatiently, — for here is no rule 
of conduct such as he sought, but rather, as it seems 
to him, the negation of all action, — “If thou boldest 
the intelligence to be greater than action, why then 
dost thou appoint me to an action terrible in its 
nature? Thou bewilderest my understanding with 
a mingled word: speak one thing decisively by 
which I can attain to what is the best." It is always 
the pragmatic man who has no value for meta- 
physical thought or for the inner life except when 
they help him to his one demand, a dharma, a law 
of life in the world or, if need be, of leaving the 
world ; for that too is a decisive action which he can 
understand. But to live and act in the world, yet 
be above it, this is a “mingled" and confusing word 
the sense of which he has no patience to grasp. 

The rest of Arjuna’s questions and utterances 
proceed from the same temperament and character, 
^^len he is told that once the soul-state is assured 
there need be no apparent change in the action, he 
must act always by the law of his nature, even if 
the act itself seem faulty and deficient compared 
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with that of another law than his own, he is 
troubled. The nature I but what of this sense of 
sin in the action with which he is preoccupied? is 
it not this very nature which drives men as if by 
force and even against their better will into sin 
and guilt? His practical intelligence is baffled by 
Krishna’s assertion that it was he who in ancient 
times revealed to Vivasvan this Yoga, since lost, 
which he is now again revealing to Arjuna, and 
by his demand for an explanation he provokes the 
famous and oft-quoted statement of Avatarhood and 
its mundane purpose. He is again perplexed by 
the words in which Krisfina continues to reconcile 
action and renunciation of action ) and asks once 
again for a decisive statement of that which is the 
best and highest, not this ‘"mingled” word. When 
he realises fully the nature of the Yoga which he 
is bidden to embrace, his pragmatic nature 
accustomed to act from mental will and preference 
and desire is appalled by its difficulty and he asks 
what is the end of the soul which attempts and 
fails, whether it dbes not lose both this life of human 
activity and thought and emotion which it has left 
behind and the Brahmic consciousness to which it 
aspires and falling from both perish like a dissolving 
cloiwj?. 

^When his doubts and perplexities are resolved 
and he knows that it is the Divine which must be 
his law, he aims again and always at such clear and 
decisive knowledge as will guide him practically to 
this source and this rule of his future actiof^ How 
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is the Divine to be distinguished among the various 
states of being which constitute our ordinary 
experience? Wliat are the great manifestations of 
its self-energy in the world in which he can 
recognise and realise it by meditation? May he 
not see even now the divine cosmic Form of That 
which is actually speaking to him through the veil 
of the human mind and body? And his last 
questions demand a clear distinction between 
renimciation of works and this subtler renunciation 
he is asked io prefer ; the actual difference bety^n 
Purusha and Prakriti, the Field and the-Knower of 
the Fieidrso important for the practice of de&ireJess 
actFoiT under the drive of the divine Will ; and 
filially a clear statement of the practical operations 
and results of the three modes of Prakriti which he 
is bidden to surmount. 

/To such a disciple the Teacher of the Gita gives 
his ^vine teaching He seizes him at a moment of 
his psychological dj^elopment by egoistic action 
when all the" mental, moral, emotional values of the 
ordinary 'egoistic and social ' life of pian haye 
coU^sed^ in a sudden bankruptcy, and ^he has to 
lift him up put of this lower life into a higher con- 
sciousness, out of ignorant attachment to action into 
that which transcends, yet originates and or^s 
action, out of ^ego ^to Self, out of life , in mind^ 
vitality ^cT body into that higher nature beyond 
mind which is the^yftu^ of the DivineJ^ He has at 
the same time to give hiA/that for whicb he asks 
and for which he is inspired to seek by the guidance 
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within him, a new Law o f life and action high al^ye 
the insufficient rjife of the ori^ary h uman existence 
with its endless conflicts and oppositions, per- 
plexities and illusory certainties, /a higher Law by 
which the soul s hall be free fr om this bonda ge o f 
worlds and yet p owerful to act and conquer in the 
vast l ibe rty of its divine being. [^For the_jic^on 
must be performed, the world must fulfil its cycles 
and the soul of the human being must not turn 
back in ignorance from the work it is here to do. 
The whole course of the teaching of the Gita is 
determined and directed, even in its widest 
wheelings, towards the fulfilment of these three 
•bjccts. 
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THE CORE OF THE TEACHING 


We know the divine Teacher, we see the human 
disciple ; it remains to form a clear conception of 
the doctrine. A clear conception fastening upon 
the essential idea, the central heart of the teaching 
is especially necessary here because the Gita with 
its rich and many-sided thought, its synthetical 
grasp of diflPerent aspects of the spiritual life and 
the fluent winding motion of its argument lends 
itself, even more than other scriptures, to one-sided 
misrepresentations born of a partisan intellectuality. 
The unconscious or half-conscious wTesting of fact 
and word and idea to suit a preconceived notion or 
the doctrine or principle of one’s preference is 
recognised by Indian logicians as one of the most 
fruitful sources of fallacy ; and it is perhaps the one 
which it is most difficult for even the most con- 
scientious thinker to avoid. For the human reason 
is incapable of always playing the detective upon 
itself in this respect; it is its very nature to seize 
upon some partial conclusion, idea, principle, 
become its partisan and make it the key to all truth, 
and it has an infinite faculty of doubling upon itself 
so as to avoid detecting in its operations this 
necessary and cherished weakness. The Gita lends 
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itself easily to this kind of error, because it is easy, 
by throwing particular emphasis on one of its aspects 
or even on some salient and emphatic text and 
putting all the rest of the eighteen chapters into 
the background or making them a subordinate and 
auxiliary teaching, to turn it into a partisan of our 
own doctrine or dogma. 

Thus, there are those who make the Gita teach, 
not works at all, but a discipline of preparation for 
renouncing life and works: the indifferent per- 
formance of prescribed actions or of whatever task 
may lie ready to the hands, becomes the means, 
the discipline ; the final renunciation of life and 
works is the sole real object. It is quite easy to 
justify this view by citations from the book and by 
a certain arrangement of stress in following out its 
argument, especially if we shut our eyes to the 
peculiar way in which it uses such word as sannydsa, 
renunciation ; but it is quite impossible to persist 
in this view on an impartial reading in face of the 
continual assertion to the very end that action should 
be preferred to inaction and that superiority lies 
with the true, the inner renunciation of desire by 
equality and the giving up of works to the supieme 
Purusha. 

Others again speak of the Gita as if the doctrine 
of devotion were its whole teaching and put in the 
background its monistic elements and the high 
place it gives to quietistic immergence in the one 
self of all. And undoubtedly its emphasis on 
devotion, its insistence on the aspect of the Divine 
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as Lord and Purusha and its doctrine of the 
Purushottama, the Supreme Being who is superior 
both to the mutable Being and to the Immutable 
and who is what in His relation to the world we 
know as God, are the most striking and among the 
most vital elements of the Gita. Still, this Lord is 
the Self in whom all knowledge culminates and the 
Master of sacrifice to whom all works lead as well 
as the Lord of Love into whose being the heart of 
devotion enters, and the Gita preserves a perfectly 
equal balance, emphasising now knowledge, now 
works, now devotion, but for the purposes of the 
immediate trend of the thought, not with any 
absolute separate preference of one over the others. 
He in whom all three meet and become one, He 
is the Supreme Being, the Purushottama. 

But at the present day, since in fact the modern 
mind began to recognise and deal at all with the 
Gita, the tendency is to subordinate its elements of 
knowledge and devotion, to take advantage of its 
continual insistence on action and to find in it a 
scripture of the Karmayoga, a Light leading us on 
the path of action, a Gospel of Works. Undoubtedly, 
the Gita is a Gospel of Works, but of works which 
culminate in knowledge, that is, in spiritual realisa- 
tion and quietude, and of works motived by 
devotion, that is, a conscious surrender of one's 
whole self first into the hands and then into the 
being of the Supreme, and not at all of works as they 
are understood by the modem mind, not at all an 
action dictated by egoistic and altruistic, by personal. 
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social, humanitarian motives, principles, ideals. Yet 
this is what present-day interpretations seek to make 
of the Gita. We are told continually by many 
authoritative voices that the Gita, opposing in this 
the ordinary ascetic and quietistic tendency of 
Indian thought and spirituality, proclaims with no 
uncertain sound (the gospel of human action, the 
ideal of disinterested performance of social duties, 
nay, even, it would seem, the quite modern idea], 
of social service. To all this I can only reply that 
very patently and even on the very surface of it the 
Gita does nothing of the kind and that this is a 
modern misreading, a reading of the modern mind 
into an ancient book, of the present-day European 
or Europeanised intellect into a thoroughly antique, 
a thoroughly Oriental and Indian teaching. That 
which the Gita teaches is not a human, but a divine 
action ; not the performance of social duties, but 
the abandonment of all other standards of duty or 
conduct for a selfless performance of the divine will 
working through our nature ; not social service, but 
the action of the Best, the God-possessed, the Master- 
men done impersonally for the sake of the world 
and as a sacrifice to Him who stands behind man 
and Nature. 

In other words, the Gita is not a book of 
practical ethics, but of the spiritual life. The 
modem jmind is just now the European mind, such 
as it has become after having abandoned not only 
the philosophic idealism of the highest Graeco- 
Roman culture from which it started, but the 
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Christian devotionalism of the Middle Ages ; these 
it has replaced by or transmuted into a practical 
idealism and social, patriotic and philanthropic 
devotion. It has got rid of God or kept Him only 
foi. Sunday us^and erected in His place man as 
its deity andT s^iefy as itT visible idol. At its best 
it is practical, ethical, social, pragmatic, altruistic, 
humanitarian. Now all these things are good, are 
especially needed at the present day, are part of the 
divine Will or they would not have become so 
dominant in humanity. Nor is there any reason 
why the divine man, the man who lives in the 
Brahmic consciousness, in the God-being should 
not be 'all of these things in his action ; he will 
be, if they are the best ideal of the age, the 
Yugadharma, and there is no yet higher ideal to be 
established, no great radical change to be effected. 
For he is, as the Teacher points out to his disciple, 
the best who has to set the standard for others ; 
and in fact Arjuna is called upon to live according 
to the highest ideals of his age and the prevailing 
culture, but with knowledge, with understanding of 
that which lay behind, and not as ordinary men, 
with a following of the merely outward law and 
rule. 

But the point here is that the modem mind;has 
exiled from its practical motive-power the two 
essential things, .God or the Eternal and spirituality 
or the God-state, which are the master conceptions 
of the Gita... It lives in humanity only, and the 
Gita would have us live in God, though for the 
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world in God ; in its life, heart and intellect only, 
and the Gita would have us live in the spirit ; in 
the mutable Being who is “all creatures”, and the 
Gita would have us live also in the Immutable and 
the Supreme ; in the changing march of Time, and 
the Gita would have us live in the Eternal. Or 
if these higher things are now beginning to be 
vaguely envisaged, it is only to make them 
subservient to man and society ; but God and 
spirituality exist in their own right and not as 
adjuncts. And in practice the lower in us must 
learn to exist for the higher, in order that the 
higher also may in us consciously exist for the lower, 
to draw it nearer to its own altitudes. 

Therefore it is a mistake to interpret the Gita 
from the standpoint of the mentality of to-day and 
force it to teach us the disinterested performance of 
duty as the highest and all-sufficient law. A little 
consideration of the situation with which the Gita 
deals will show us that this could not be its 
meapiing. For the whole point of the teaching, that 
from which it arises, that which compels the disciple 
to seek the Teacher, is an inextricable clash of the 
various related conceptions of duty ending in the 
collapse of the whole useful intellectual and moral 
ediH^rrrected by the human min^ ffThuman life 
some’sonnof "a clash arises fairlT^en, as for instance 
between domestic duties and the call of the country 
or the cause, or between the claim of the country 
and the good of humanity or some larger religious 
or moral principle. An inner situation may even 
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arise, as with the Buddha, in which all duties have 
to be abandoned, trampled on, flung aside in order 
to follow the call of the Divine within. I cannot 
think that the Gita would solve such an inner 
situation by sending Buddha back to his wife and 
father and the government of the Sakya State, or 
would direct a Ramakrishna to become a Pundit in 
a vernacular school and disinterestedly teach little 
boys their lessons, or bind down a Vivekananda to 
support his family and for that to follow 
dispassionately the law or medicine or journalism. 
The Gita does not teach the disinterested 
performance of duties but the following of the 
divine life, the abandonment of all dharmas, 
sarvadharmdn, to take refuge in the Supreme alone, 
and the divine activity of a Buddha, a Ramakrishna, 
a Vivekananda is perfectly in consonance with this 
teaching. Nay, although the Gita prefers action 
to inaction, it does not rule out the renunciation 
of works, but accepts it as one of the ways to the 
Divine. If that can only be attained by renouncij|;ig 
works and life and all duties and the call is strong 
within us, then into the bonfire they must go, and 
there is no help for it. The call of God is 
imperative and cannot be weighed against any other 
considerations. 

But here there is this farther difficulty that the 
action which Arjuna must do is one from which his 
moral sense recoils. It is his duty to fight, you say? 
But that duty has now become to his mind a terrible 
sin. How does it help him or solve his difficulty 
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to tell him that he must do his duty disinterestedly, 
dispassionately? He will want to know which is 
his duty or how it can be his duty to destroy in a 
sanguinary massacre his kin, his race and his 
country. He is told that he has right on his side, 
but that does not and cannot satisfy him, because 
his very point is that the justice of his legal claim 
does not justify him in supporting it by a pitiless 
massacre destructive to the future of his nation. Is 
he then to act dispassionately in the sense of not 
caring whether it is a sin or what its consequences 
may be so long as he does his duty as a soldier? 
That may be the teaching of a State, of politicians, 
of lawyers, of ethical casuists ; it can never be the 
fp^rh in g of a great religious and philosophical 
Scripture which sets out to solve _the prohlein_fif 
life and acti on fr om the very roots,. And if that is 
wHatThe Gita has to say on a most poignant moral 
and spiritual problem, we must put it out of the 
list of the world’s Scriptures and thrust it, if 
anywhere, then into our library of political science 
and ethical casuistry. 

Undoubtedly, the Gita ^qes, like the Upa- 
nishads, t each the equalitj Twhidi rises aTx>ve sin 
and vjrtuej. beyond good and evil, but o nly as a 
par^f_the Br ahmic consciousness and for tneman 
who is on the path and advanced enough to fulfil 
the supreme rule. It does not preach indifference 
to good and evil for the ordinary life of man, where 
such a doctrine would have the most pernicious 
consequences. On the contrary it affirms that the 
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doers of evil shall not attain to God. Therefore if 
Arjuna simply seeks to fulfil in the best way the 
ordinary law of man's life, disinterested performance 
of what he feels to be a sin, a thing of Hell, will 
not help him, even though that sin be his duty as 
a soldier. He must refrain from what his 
conscience abhors though a thousand duties were 
shattered to pieces. 

We must remember that duty is an idea which 
in practice rests upon social conceptions. We may 
extend the term beyond its proper connotation and 
talk of our duty to ourselves or we may, if we like, 
say in a transcendent sense that it was Buddha's 
duty to abandon all, or even that it is the ascetic's 
duty to sit motionless in a cave I But this is 
obviously to play with words. Duty is a relative 
term and depends upon our relation to others. It 
is a father's duty, as a father, to nurture and educate 
his children ; a lawyer's to do his best for his client 
even if he knows him to be guilty and his defence 
to be a lie ; a soldier’s to fight and shoot to order 
even if he kill his own kin and countrymen ; a 
judge's to send the guilty to prison and hang the 
murderer. And so long as these positions are 
accepted, the duty remains clear, a practical matter 
of cotirse even when it is not a point of honour or 
affection, and overrides the absolute religious or 
moral law. But what if the inner view is changed, 
if the lawyer is awakened to the absolute sinfulness 
erf falsehood, the judge becomes convinced that 
capital punishment is a crime against humanity. 
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the man called upon to the battle-field feels, like 
the conscientious objector of to-day or as a Tolstoy 
would feel, that in no circumstances is it permissible 
to take human life any more than to eat human 
flesh? It is obvious that here the moral law which 
is above all relative duties must prevail ; and that 
law depends on no social relation or conception of 
duty but on the awakened inner perception of man, 
the moral being. 

There are in the world, in fact, two different 
laws of conduct each valid on its own plane, the 
rule principally^dependent on external status and 
the rule independent of status and entirely 
dependent on the thought and consaen^^^ The 
CT5”3oes noT teach us to subordinate the higher 
plane to the lower, it does not ask the awakened 
moral consciousness to slay itself on the altar of 
duty as a sacrifice and victim to the law of the social 
status. It calls us higher and not lower ; from the 
conflict of the two planes it bids us ascend to a 
supreme poise above the mainly practical, above 
the purely ethical, to the Brahmic consciousness. 
It replaces the conception of social duty by a divine 
obligation. The subjection to external law gives 
place to a certain principle of inner self-determina- 
tion of action proceeding by the souFs freedom from 
the tangled law of works. And this, as we shall 
see, — the Brahmic consciousnessj^he souFs freedom 
from works and the determinatiOT of works in the 
nature by the Lord within and above us, — ^is the 
kernel of the Gita’s teaching with regard to action. 
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The Gita can only be understood, like any 
other great work of the kind, by studying it in its 
entirety and as a developing argument. But the 
modern interpreters, starting from the great writer 
Bunkim Chundra. Chatterji who first gave to the 
Gita this new sense of a Gospel of Duty, have laid 
an almost exclusive stress'^oh the or four 

chapters and in those on the idea of equality, on 
the expression kartavyam karma, the work that is 
to be done, which they render by duty, and on the 
phrase “Thou hast a right to acticaj^_but jipne to 
the fruits of a^on^MvEichTr how popularly quoted 
as the great word, mahdvdkya, of the Gita. The 
rest of the eighteen chapters with their high 
philosophy are given a secondary importance, 
except indeed the great vision in the eleventh. 
This is natural enough for the modern mind which 
is, or has been till yesterday, inclined to be 
impatient of metaphysical subtleties and far-off 
spiritual seekings, eager to get to work and, like 
Arjuna himself, mainly concerned for a workable 
law of works, a dharma. But it is the wrong way 
to handle this Scripture. 

The equality which the Gita preaches is not 
disinterestedness, — the great command to Arjuna 
given after the foundation and main structure of 
the teaching have been laid and built, “Arise, slay 
thy enisles, enjoy a prosperous kingdom,'* has not 
the ring/ q£ an uncompromising altruism or of a 
white, cKspassionate abnegation ; it is a state of inner 
poise and wideness which is the foundation % of 
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Spiritual freedom. ^With that poise, in that freedom 
we have to do the ''work that is to be done,” a 
phrase which the Gita uses with the greatest 
wideness including in it all works, sarvakarmdni, 
and which far exceeds, though it may include, social 
duties or ethical obligations. What is the work to 
be done is not to be determined by the individual 
choice ; nor is the right to the action and the 
rejection of claim to the fruit the great word of the 
Gita, but only a preliminary word governing the 
first state of the disciple when he begins ascending 
the hill of Yoga. It is practically superseded at a 
subsequent stage. For the Gita goes on to afl&rm 
emphatically that the man is not the doer of the 
action ; it is Prakriti, it is Nature, it is the great 
Force with its three modes of action that works 
through him, and he must learn to see that it is 
not he who does the work. Therefore the "right 
to action” is an idea which is only valid so long as 
we are still under the illusion of being the doer ; it 
must necessarily disappear from the mind like the 
claim to the fruit, as soon as we cease to be to our 
own consciousness the doer of our works. All 
pragmatic egoism, whether of the claim to fruits or 
of the right to action, is then at an end. 

But the determinism of Prakriti is not the last 
word of the Gita. The equality of the will and the 
rejection of fruits are only means for entering with 
the mind and the heart and the understanding into 
the divine consciousness and living in it ; and the 
Gita expressly says that they are to be employed as 
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a means as long as the disciple is unable so to live 
or even to seek by practice the gradual development 
of this higher state. And what is this Divine, 
whom Krishna declares himself to be? It is the 
Purushottama beyond the Self that acts not, beyond 
the Prakriti that acts, foundation of the one, master 
of the other, the Lord of whom all is the manifesta- 
tion, who even in our present subjection to Maya 
sits in the heart of His creatures governing the works 
of Prakriti, He by whom the armies on the field of 
Kurukshetra have already been slain while yet they 
live and who uses Arjuna only as an instrument or 
immediate occasion of this great slaughter. Prakriti 
is only His executive force. The disciple has to 
rise beyond this Force and its three modes or gunas ; 
he has to become trigundtita. Not to her has he to 
surrender his actions, over which he has no longer 
any claim or “right", but into the being of the 
Supreme. Reposing his mind and understanding, 
heart and will in Him, with self-knowledge, with 
God-knowledge, with world-knowledge, with a 
perfect equality, a perfect devotion, an absolute 
self-giving, he has to do works as an offering to the 
Master of all self-energisings and all sacrifice. 
Identified in will, conscious with that consciousness. 
That shall decide and initiate the action. This is 
the solution which the Divine Teacher offers to the 
disciple. 

What the great, the supre;me word of the Gita 
is, its mahdvdky a, we have not to seek ; for the Gita 
itself declares it in its last utterance, the crowning 


54 



THE CORE OF THE TEACHING 


note of the great diapason. “With the Lord in thy 
heart take refuge with all thy being ; by His grace 
thou shalt attain to the supreme peace and the 
eternal status. So have I expounded to thee a know- 
ledge more secret than that which is hidden. 
Further hear the most secret, the supreme word 
that I shall speak to thee. Become my-minded, 
devoted to Me, to Me do sacrifice and adoration ; 
infallibly, thou shalt come to Me, for dear to me 
art thou. Abandoning all laws of conduct seek 
refuge in Me alone. I will release thee from all 
sin ; do not grieve.*’ 

The argument of the Gita resolves itself into 
three great ste ps by which action rises out of the 
Kuman into the divine plane leaving the bondage 
of the lower for the liberty of a higher law. Hrst, 
by the renunciation of desire and a perfect equality 
works have to be done as a sacrifice by man as the 
doer, a sacrifice to a deity who is the supreme and 
only Self though by him not yet realised in his own 
being. This is the initial step. Secondly, not only 
the ^sire of the fruit, but the claim t o be t he doer 
of worksTias to be renounced' in the realisation of 
the Self as the equal, the inactive, the immutable 
principle and of all works as simply the operation 
of universal Force, of the Nature-Soul, Prakriti, the 
unequal, active, mutable power. Lastly, the supreme 
Self ha s to be seen as th e supremTTurusha goyem- 
ing^Eis Prakrit!, of whom the soul iiT Nature is a 
partial manifestation, by whom all works are 
directed, in a perfect transcendence, through Nature. 
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To him love and adoration and the sacrifice of works 
have to be offered ; the whole being has to be 
surrendered to Him and the whole consciousness 
raised up to dwell in this divine consciousness so 
that the human soul may share in His divine tran- 
scendence of Nature and of His works and act in a 
perfect spiritual liberty^ 

The first step is Karmayoga, the selfless 
sacrifice of works, and here the Gita’s insistence is 
on action. The second is Jnanayoga, the self- 
realisation and knowledge of the true nature of rhe 
self and the world, and here the insistence is on 
knowledge ; but the sacrifice of works continues 
and the path of Works becomes one with but does 
not disappear into the path of Knowledge. The 
last step is Bhaktiyoga, adoration and seeking of the 
supreme Self as the Divine Being, and here the 
insistence is on devotion ; but the knowledge is not 
subordinated, only raised, vitalised and fulfilled, 
and still the sacrifice of works continues ; the double 
path becomes the triune way of knowledge, works 
and devotion. And the fruit of the sacrifice, the 
one fruit still placed before the seeker, is attained, 
union with the divine Being and oneness with the 
supreme divine nature. 



V 

KURUKSHETRA 

Before we can proceed, following in the large steps 
of the Teacher of the Gita, to watch his tracing 
of the triune path of man, — the path which is that 
of his will, heart, thought raising themselves to the 
Highest and into the being of that which is the 
supreme object of all acdon^love and knowledge, 
we must consider once more the situation from which 
tl^Gita arises, but now in ks largest. bearir^s as a 
type of human life and even of all world-existence. 
For although Arjuna is himself concerned only with 
his own situation, his innex struggle an^ the law 
of actip^n he must follow, yet, as we have seen, the 
particular question he raises, in the manner in whiA 
h e raises irtoes r^lly^^ing up the whole questior^ 
^^ ^m anlife andf action, what the world is and why 
ttis and how possibly, it being what it is, life here 
in the world can be reconciled with life in the Spirit. 
:\nd all this deep and difficult matter the Teacher 
insists on resolving as the very foundation of his 
command to an action which must proceed from a 
new poise of being and by the light of a liberating 
knowledge. 

But what, then, is it that makes the difficulty 
for the man who has to take the world as it is and 
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act in it and yet would live, within, the spiritual 
life? What is this aspect of existence which appals 
his awakened mind and brings about what the title 
of the first chapter of the Gita calls significantly the 
Yoga of the direction of Arjuna, the dejection and 
discouragement felt by the human being when he is 
fSrced to face fhe spectacle of the universe as it really 
is with the veil of the ethical illusion, the illusion of 
self-righteousness torn from his eyes, before a higher 
reconciliation with himself is effected? It is that 
aspect which is figured outwardly in the carnage and 
massacre of Kurukshetra and spiritually by the vision 
of the Lord of all things as Time arising to devour 
and destroy the creatures whom it has made. ) This 
is the vision of the Lord of all existence ^as the 
^iversal Creator but also the universal Destroyer, of 
whom the ancient Scripture can say in a ruthless 
image, “The ^es_and the heroes are his food_and 
death ia, the, spjce of his banquet.'* It is one and 
fhe same truth seen first indirectly and obscurely in 
the facts of life and then directly and clearly in the 
soul's vision of that which manifests itself in life. 
The outward aspect is that of world-existence and 
human existence proceeding by struggle and slaugh- 
ter ; the inward aspect is that of the univer^I Tiefiig 
Eulfilling himseff in a vast creation and a vast 
instruction. ,Life a ba ttle and ji field of de ath, this 
fs Km-ukshetra ; God the Terrible, this is the vision 
that Arjuna sees on that field of massacre^ 

said Heraclitus, is the father of all things, 
War is the king of all ; and the saying," like "most ^ 
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the apophthegms of the Greek thinker, suggests a 
profound truth. JErom_.^clash of material or other 
forces everything in this world, if not the world 
itself, seems to be born ; by ^ struggle of forces, 
tendencies,^rincijples, beings it seems to proceed, 
ever creating new things, ever d estro ying the old, 
marching one knows not very well whither, — to a 
final self-destruction, say some ; in an unending 
series of vain cycles, say others ; in progressive 
cycles, is the most optimistic conclusion, leading 
through whatever trouble and apparent confusion 
towards a higher and higher approximation to some 
divine apocalypse. However that may be, this is 
certain that there is not only._ no .construction, h^e 
without destruction, no harmony except by a poise 
oF'cmitendihg forces won out of many actual and 
potential discords, but also no continued existence of 
life except by a constant self-feeding and devouring 
of other life. Ou^ye^ bodily life is a constant dying 
and being reborn, the ^dy i tsel f a beleaguered city 
attocked by assail ing , protected by defending forces 
whose business is to devour eacff other anff this 
is only a type of all "otO: existence. “The command 
seems to have gone out from the beginning, “Thou 
shalt not conquer except by battle with thy fellows 
and thy surroundings ; thou shalt not even live 
except by battle and struggle and by absorbing into 
thyself other life. The fi rst law of this world _that I 
have made i s creation and preservation b y destru c- 
tion.“ 
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Ancient thought acoy)ted tl^ starting-point so 
far as^ could see it by scrutiny of the universe. The 
old Upanishads saw it very clearly and phrased it 
with aiT^uncompronusing thoroughness which will 
have nothing to do with any honeyed glosses or 
optimistic scuttlings of the truth. H unge r that is 
Death, they said, is^he creator ancT master of ^is 
and they figured vital existence in the image 
of the Horse of the sacrifice. Matter they described 
by a name which means ordinarily food and they 
said, we call it food because it is devoured and 
devo urs creatures. The eater eating is eaten, this 
^ the formula of the material world^ as Ihe 
Darwinians rediscovered when they laid it down 
that the struggle for life is the law of evolutionary 
existence. Modern science has only rephrased the 
old truths that had already been expressed in much 
more forcible, wide and accurate formulas by the 
apophthegm of Heraclitus and the figures emplo^ted 
by the Upanishads. 

Nietzsche's insistence upon war as an aspect of 
life and the ideaLman as a warrior, — the camel-man 
he may ^ to begin with and the child-man 
hereafter, but the lion-man he must become in the 
middle, if he is to attain his perfection, — these now 
much-decried theories of Nietzsche have, however 
much we may differ from many of the moral and 
practical conclusions he drew from them, their 
undeniable justification and recall us to a truth we 
like to hide out of sight. It is good that we should 
be reminded of it ; first, because to see it has for 
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every strong soul a tonic eflFect which saves us from 
the ^bbiness„_and relaxation encouraged by a toe 
mellifluous philosophic, religious or ethical senti- 
mentalism, that which loves to look upon Nature 
as love and life and bea^9^ and good, but turns 
away from her grim mask of death, adoring God ^ 
Shiva but refusing to adore him as Rudra ; secondly, 
because unless we have the hone sty and courage^ m 
look existence straight in the face, we shall never 
amve~~aT“any effective solution of its discords and 
oppositions. We must see first what life and the 
world are ; afterwards, we can all the better set 
about finding the right way to transform them 
into what they should be. If this repellent aspect 
of existence holds in itself some secret of the final 
harmoity, we shall by ignoring or belittling it miss 
tEiff secret and all our efforts at a solution will fail 
by fault of our self-indulgent ignoring of the true 
elements of the problem. If, on the other hand, 
it is an enemy to be beaten down, trampled on, 
excised, eliminated, still we gain nothing by 
underrating its power and hold upon life or refusing 
to see how firmly it is rooted in the effective past 
and the actually operative principles of existence. 

War an d destruction are not only a . univ ersal 
principle of our life J iere in its purely matena l 
as pects , but also of our meritarand moral e xisten ce. 
It IS self-evident that Jn the actual life of man 
igtellectual, social, polit ical, moral we can make no 
real step forward witKout~a jtrugg le, a battle between 
what exists and lives and what seeks tp exist and 
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live and between all that stands behind either. It 
is impossible, at least as men and things are, to 
advance, to grow, to fulfil and still to observe really 
and utterly that principle of harmlessness which is 
yet placed before us as the highest and best law of 
conduct. We will use only soul-force and never 
destroy by war or any even defensive employment 
of physical violence? Good, though until soul-force 
is effective, the Asuric force in men and nations 
tramples down, breaks, slaughters, burns, pollutes, 
as we see it doing to-day, but then at its ease and 
unhindered, and you have perhaps caused as much 
destruction of life by your abstinence as others by 
resort to violence ; still you have set up an ideal 
which may some day and at any rate ought to lead 
up to better things. But even soul-force, when it 
is effective, destroys. Only those who have used it 
with eyes open, know how much more terrible and 
destructive it is than the sword and the cannon ; and 
only those who do not limit their view to the act 
and its immediate results, can see how tremendous 
are its after-effects, how much is eventually destroyed 
and with that much all the life that depended on it 
and fed upon it. Evil cannot perish without the 
destruction of much that lives by the evil, and it is 
no less destruction even if we personally are saved 
the pain of a sensational act of violence. 

Moreover, every time we use soul-force we 
raise a great force of Karma against our adversary, 
the after-movements of which we have no power 
to control. Vasishtha uses soul-force against the 
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military violence of Viswamitra and armies of Huns 
and Shakas and Pallavas hurl themselves on the 
aggressor. The very quiescence and passivity of the 
spiritual man under violence and aggression awakens 
the tremendous forces of the world to a retributive 
action ; and it may even be more merciful to 
stay in their path, though by force, those who 
represent evil than to allow them to trample on 
until they call down on themselves a worse destruc- 
tion than we would ever think of inflicting. It is 
not enough that our own hands should remain clean 
and our souls unstained for the law of strife and 
destruction to die out of the world ; that which is 
its root must first disappear out of humanity. Much 
less will mere immobility and inertia unwilling to 
use or incapable of using any kind of resistance to 
evil, abrogate the law ; inertia, tamas, indeed, 
injures much more than can the rajasic principle of 
strife which at least creates more than it destroys. 
Therefore, so far as the problem of the individuaPs 
action goes, his abstention from strife and its 
inevitable concomitant destruction in their more 
gross and physical form may help his own moral 
being, but it leaves the Slayer of creatures 
unabolished. 

For the rest the whole of human history bears 
witness to the inexorable vitality and persistent 
prevalence of this principle in the world. It is 
natural that we should attempt to palliate, to lay 
stress on other aspects. Strife and d estruction are 
not all ; there is the saving principle of association 
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and mutual help as well as the force of dissociation 
and mutual strife ; a power of love no less than a 
power of egoistic self-assertion ; an impulse to 
sacrifice ourselves for others as well as the impulse 
to sacrifice others to ourselves. But when we see 
how these have actually worked, we shall not be 
tempted to gloss over or ignore the power of their 
opposites. Association has been worked not only 
for mutual help, but at the same time for defence 
and aggression, to strengthen us against all that 
attacks or resists in the struggle for life. Association 
itself has been a servant of war, egoism and the 
self-assertion of life against life. Love itself has been 
constantly a power of death. Especially the lo ve o f 
good" ahd~ the love of God, as embraced by the 
human ego. Have been responsible for much strife, 
slaughter and destruction. Self-sacrifice is great and 
noble, but at its highest it is an acknowledgmem^ 
the law of Life by^deathLand becomes an offeri ng 
the altaf^^Tofne Power that demands a victim in 
order that the work desired may be done. The 
mother bird facing the animal of prey in defence 
of its young, the patriot dying for his country's 
freedom, the religious martyr or the martyr of an 
idea, these in the lower and the superior scale of 
animal life are highest examples of self-sacrifice, and 
it is evident to what they bear witness. 

But if we look at after results, an easy optimism 
becomes even less possible. See the patriot dying 
in order th^t his country may be free, and mark 
that country a few decades after the Lord of Karma 
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has paid the price of the blood and the suffering 
that was given ; you shall see it in its turn an 
oppressor, an exploiter and conqueror of colonies 
and dependencies devouring others that it may live 
and succeed aggressively in life. The Christian 
martyrs perish in their thousands, setting soul-force 
against empire-force that Christ may conquer, 
Christianity prevail. Soul-force does triumph, 
Christianity does prevail, — but not Christ ; the 
victorious religion becomes a militant and dominant 
Church and a more fanatically persecuting power 
than the creed and the empire which it replaced. 
The very religions organise themselves into powers 
of mutual strife and battle together fiercely to live^ 
to grow, to possess the world. 

All which seems to show that here is an 
element in existence, perhaps the initial elemSi^ 
which we do hot know how to conquer either 
because it cannot be conquered or because we have 
not looked at it with a strong and impartial gaze so 
as to recognise it calmly and feirly and know what it 
is. We must look existence^ in the face if our aim is 
to arrive at a right solution, whatever that solution 
ifiay^be. And to l<x)k existence in the face is to 
look God in the face ; for the two cannot be 
s^y^ed* nor the respK>nsibility for the laws of 
world-existence be shifted away from Him who 
created them or from That which constituted it. 
Yet here too we love to palliate and equivocate. We 
erect a God of Love and Mercy, a God of good, 
a God just, righteous and virtuous according to our 
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own moral conceptions of justice, virtue and 
righteousness, and all the rest, we say, is not He 
or is not His, but was made by some diabolical 
Power which He suffered for some reason to work 
out its wicked will or by some dark Ahriman 
counterbalancing our gracious Ormuzd, or was 
even the fault of selfish and sinful man who has 
spoiled what was made originally perfect by 
God. As if man had created the law of death 
and devouring in the animal world or that 
tremendous process by which Nature creates indeed 
and preserves but in the same step and by the same 
inextricable action slays and destroys. It is only 
a few religions which have had the courage _tp._ say 
Without any reserve, like the Indian, that this 
enigmatic World-Power is one Deity, one Trinity, 
to lift up the image of the Force that acts in the 
world in the figure not pjily of the beneficent Duxg3, 
but of the terrible Kali in her blood-stained dance 
of destruction and to say, “This too is the Mother ; 
this also know to be God ; this too, if thou hast the 
strength, adore.” And it is significant that the 
religion which has had this unflinching honesty and 
tremendous courage, has succeeded in creating a 
profound and wide-spread spirituality such as no 
other can parallel. For truth is the foundation of 
jeal spirituality and course is ite^oiiL fasyai 
satyam dyatanam. ' 

All this is not to say that strife and destruction 
are the alpha and omega of existence, thatHSari^pny 
is not greater than war, love more the manifest 
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divine than death or that we must not move towards 
the replacement of physical force by soul-force, of 
^r By peace, of strife by union, of devouring by 
jbye, oF egoism by: universality, of death by immortal 
life._ God is not only the Destroyer, but the Friend 
^ features ; not only the cosmic Trinity, but the 
Transcendent; the terrib le Kali is also the loving 
and beneficent Mother ; the lord of Kurukshetra isT 
the divine comrade and charioteer, the attracter of 
beings, incarnate Krishna. And Whithersoever he 
is drivii§“ ftfroughT’ all the strife and clash and 
confusion, to whatever goal or godhead he may be 
attracting us, it is — no doubt of that — to some 
transcendence of all these aspects upon which we 
have been so firmly insisting. But where, how, 
with what kind of transcendence, under what 
conditions, this we have to discover ; and to discover 
it, the first necessity is to see the world as it is, to 
observe and value rightly his action as it reveals 
itself at the start and now ; afterwards the way and 
the goal will better reveal themselves. We mu st 
acknowledge Kurukshetra ; we must submit to the 
law of Fife by DeatlT^fore we can find^burWay 
to the life immortal ; we must open our eyes, with 
a less appalled gaze than Arjuna's, to the vision of 
our Lord of Time and Death antfTease to deny, 
hate or recoil from the universal Destroyer. 
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Thus, if we are to appreciate in its catholicity the 
teaching of the Gita, we must accept intellectually 
its standpoint and courageous envisaging of the 
manifest nature and process of the world. The 
diyine charioteer of Kurukshetra reveals hiimelf on 
one side as the Lord of all the worlds ~and~lEe 
Triend and omniscient Guide of all creatures, on 
the other jw Time the TJesfroyer “arisen for the 
destruction of these peoples.” The Gita, following 
in this the spirit of the catholic Hindu religion 
affirms tins also as God ; it doesjiot attempt to evade 
the eni^a of the world by escaping^from it through 
a side-door. If, in fact, we do not regard existence 
merely as the mechanic action of a brute and 
indifferent material Force or, on the other hand, 
as an equally mechanical play of ideas and energies 
arising out of an original Non-Existence or else 
reflected in the passive Soul or the evolution of a 
dream or nightmare in the surface consciousness 
of an indifferent, immutable Transcendence which 
is unaffected by the dream and has no real part in 
it, — if we accept at all, as the G ita accepts , the 
existence of God, that is to say oTthe onmipr^seat* 
omn^iSi^Jq^ yet alimys transcendent 
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Bei ng w ho m anife sts the world and Hi m self in the 
world, who is not the slave but the lord of His 
creative Consciousness, Nature or Force (Maya, 
Pr^ nH"d f~~Shakti), who ls“^ not baffled or thwarted 
in His world-conception or design by His creatures, 
man or devil, who does not need to justify Himself 
by shifting the responsibility for any part of His 
creation or manifestation on that which is created 
or manifested, then the human being has to start 
from a great, a difficult act of faith. Finding himself 
in a ^orld which is apparently a chaos of battlii^ 
powers, a cksh of vast aiffl obscure For^s, a life 
i^TcEJsubsists only by constant diange and death, 
menaced from every side by psun, sufering, evil and 
destruction, he has to see the omnipresent Deity in 
it al l^and conscious that of this enigma there must 
be a solution and beyond this Ignorance in which 
he dwells a Knowledge that reconciles, he has to 
take his stand upon this faith, “Though Thou slay 
me, yet will I trust in Thee.“ All human thought 
or faith that is active and affirmative, whether it be 
theistic, pa ntheisti c or at heistic d oes in fact involve 
more or less explicitly and completely such an 
attitude. It admits and it believes: admits the 
di scords of the wo rld, believes in some highest 
pri nciple o f God, univeml ^hg 6f Nature which 
sfiaU enable us to tra nsce ndroverco me o r harmonise 
t hese discords , perhaps even to do all three at once, 
to harmonise by overcoming and transcending. 

^ Then, as lifc in its actiialities, we 

have to accept ifa J ^pect of a s trug gle and a battle 
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mounting into supreme crises such as that of 
Kurukshetra. The Gi ta, as we have seen, takes for 
its frame such a peri og of tranrition and arisis m 
humanity periodically experiences ui its histo^, in 
which great forces ^cj^h together ^or a hu^ 
dekruction anSf reconstruction, iatdli^ual, social, 
moral, rel^ious, political, and these jn the actual 
psychological and social stage of_hunwn evolu^on 
culminate usually through a violent physiral 
convulsion of strife, war or revolution. The .Gite 
prgceec^ from the acceptance of the necessity in 
Nature for such vehement crises and it accepts not 
only the moral aspect, the struggle betw^n 
righteousness and unrighteousness, between the self- 
affirming law of Good and the forces that oppose its 
progression, but also the physical aspect, the actvral 
armed war or other vehement physical strife 
between the human beings who represent the 
antagonistic “powers. We must remember that the 
Gita was composed at a time when war t^ even 
more iban it is now a necessary part of hum an 
activity and the idea of its elimination from the 
scheme of life would have been an absolute 
chimera. The gospel of universal peace and gcx^- 
will among men — ^for without a universal and entire 
mutual goodwill there can be no real and abiding 
peace — has never succeeded for a moment in possess- 
ing itself of human life during the historic cycle 
of our progress, because morally, socially, spiritually 
the race was not prepared and the poise of 
Nature in its evolution would not admit of its being 
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immediately prepared for any such transcendence. 
Even now we hav^not actually progressed be yon d 
the feasibility of system accommodation 
between conflicting interests which may minim ise 
the recurrence of the worst forms of strife. And 
towa rds th is consummation the metliod, the approach 
whTcEr^mmahity has been forced by its own nature 
to adopt, is a monstrous mutual massacre un- 
parallelled in history ; a univer^l war, full of 
bitterness and irreconcilable hatred, is^the straight 
^y and the triumphant means modern man has 
found for the establishment of jiniyersal jjeacel 
That consummation, too, founded not upon any 
fundamental change in human nature, but upon 
intellectual notions, economic convenience, vital 
and sentimental shrinkings from the loss of life, 
discomfort and horror of war, effected by nothing 
better than political adjustments, gives no very 
certain promise of firm foundation and long 
duration. A day may come, must surely come, we 
will say, wfien“1Rumanity will be ready spiritually, 
morally, socially for the rei^^pf universal peace ; 
n^anwhile the aspect of battle and the nature and 
function of man”as Jl figTbter have to be accepted and 
accounted for by ariy practical philosophy and 
religion. The Gita, ukinglife^as it .i_s and not only 
as it may be in some distant future, puts the 
question how this aspect and function of life, which 
is really an aspect and function of human activity 
in general, can be harmonised with the spiritual 
existence. 
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The Gita is therefore addressed to a %^er, a 
man of action, one whose duty in iife_is^ that of war 
and pro^tion, war as a part of government for the 
protection of those who are excused from that duty, 
debarred from protecting themselves and therefore 
at the mercy of the strong and the violent, war, 
secondly and by a moral extension of this idea, 
for the protection of the weak and the oppressed 
and for the maintenance of right and justioe in the 
world. For aU ^ese ideas, the social and pracikal, 
the moral and the chivalrous enter into the Indian 
conception of the Kshatriya, the man who is a 
w^ior and ruler by function and a knight and king 
in his nature. Although the more genera^' and 
universal ideas of the Gita are those which are the 
most important to us, we ought not to leave out of 
consideration altogether the colouring and trend 
they take from the peculiar Indian culture and 
social system in the midst of which they arose. That 
system differed from the modern in its conception. 
To the modem mind man is a thinker, worker or 
producer and a fighter all in one, and the tendency 
of the social system is to lump all these activities 
and to demand from each individual his contribu-^ 
tion to the intellectual, economical and military life 
and needs of the community without paying any 
heed to the demands of his individual nature and 
temperament. The ancient Indian civilisation laid 
peculiar stress on the individual mture, tende ncy, 
tempera m ent and sought to determine by it the 
etfiical type, function and place in the society. Nor 
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did it consider man primarily as a social being or 
the fullness of his social existence as the highest 
ideal, but rather as a spiritual being in process of 
formation and development and his social life, 
ethical law, play of temperament and exercise of 
function as means and stages of spiritual formation. 
Thought and Imowledge, w ar and government, 
production and distribution, labour and service were 
carefully differentiated functions of society, each 
assigned to those who were naturally called to it 
and providing the right means by which they could 
individually proceed towards their spirituy^develop; 
ment and self-perfection. 

The modem idea of a common obligation in all 
the main departments of human activity has its 
advantages ; it helps to greater solidarity, unity and 
fullness in the life of the community and a more all- 
Tound development of the complete human being as 
opposed to the endless divisions and over-specialisa- 
tion and the narrowing and artificial shackling of the 
life of the individual to which the Indian system 
eventually led. But it has also its disadvantages and 
in certain of its developments the too logical applica- 
tion of it has led to grotesque and disastrous absurdi- 
ties. This is evident enough in the character of 
modem _war. From the idea of a common military 
obligation binding on every individual to defend 
and fight for the community by which he lives and 
profits, has arisen the system by which the whole 
manhood of the nation is hurled into the bloody 
trench to slay and be slain, thinkers, artists, philo- 
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sophers, priests, merchants, artisans all torn from 
their natural functions, the whole life of the com- 
munity disorganised, reason and conscience over- 
ridden, even the minister of religion who is salaried 
by the State or called by his function to preach the 
gospel of j>eace and love forced to deny his creed 
and become a butcher of his fellow-men I Not only 
are conscience and nature violated by the arbitrary 
fiat of the military State, but national defence carried 
to an insane extreme makes its best attempt to 
become a national suicide. 

Indian civilisation on the contrary made it its 
chief aim to minimise the incidence and dis aster of 
war. For thirpurpose it limited the military obliga- 
tion m the small class who by their birth, nature and 
ti^itipns were marked out for this function and 
found in it their natural means of self-development 
through the flowering of the soul in the qualities of 
courage, disciplined force, strong helpfulness and 
chivalrous nobility for which the warrior’s life pur- 
sued under the stress of a high ideal gives a field 
and opportunities. The rest of the communityjs^s 
in every way guarded from slaughter and outrage ; 
their life and occupations were as little interfered 
with as possible and the combative and destructive 
tendencies of human nature were given a restricted 
field, confined in a sort of lists so as to do the mini- 
minn^amount of harm to ±e g eneral life of thejcace, 
while at the same tinie by being subjected to high 
ethical ideals and every possible rule of humanity 
and chivalry the function of war was obliged to help 
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in ennobling and elevating instead of brutalising 
those who performed it. It must be remembered 
that it is war of this kind and under these conditions 
that the Gita had in view, war considered as an. 
inevitable part of human life, but so restricted and 
regulated as to serve like other activities the ethical 
and spiritual development which was then regarded 
as the whole real object of life, war destructive with- 
in certain carefully fixed limits of the bodily life of 
individual men but constructiyg^of their inner life 
Md of the ethical elevation of the race. That war 
in the past has, when subjected to an ideal, helped 
in this elevation, as in the development of knight- 
hood and chivalry, the Indian ideals oJ_the Kshatriya, 
the Japanese ideal of the Samurai, can only be 
denied by the fanatics of pacifism. When it has 
fulfilled its function, it may well disappear ; for if it 
tries to survive its utility, it will appear as an un- 
relieved brutality of violence stripped of its ideal 
and constructive aspects and will be rejected by the 
progressive mind of humanity ; but its past service 
to the race must be admitted in any reasonable view 
of our evolution. 

The physical fact of war, however, is only a 
special and outward manifestation of a general prin- 
ciple in life and the Kshatriya is only the outward 
manifestation and type of a general characteristic 
necessary to the completeness of human perfection. 
War typifies and embodies physically the aspect of 
battle and struggle which befongs to all life , both 
to oiir inner and our outer living, in a world whose 
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method is a meeting and wrestling of forces which 
progress by mutual destruction towards a continually 
changing adjustment expressive of a progressive 
harmonising and hopeful of a perfect harmony 
based upon some yet ungrasped potentiality of 
oneness. The Kshatriya is the type and em^bodi- 
ment of the fighte r in man who accepts this 
principle in life and faces it as a warrior striving 
towards mastery, not shrinking from the des tr ucjion 
of bodii^and form^ bm through it all aimi ng a t 
the realisation of some principle of right, justke, 
law which shall be the basis of the harmony towards 
which the struggle tends. The Gita accepts Ais 
aspeci^ofjJie.WiQrld-eneigy and the physical facTpf 
war^which embodies it, and it adfkesses itself Jtp 
the inan „of_ action, the striver and figh ter, the 
Kshatriya, — ^war which is the extreme contradiction 
SF the soul’s high aspiration to peace within and 
harmlessness* without, the striver and fighter whose 
necessary turmoil of struggle and action seems to 
be the very contradiction of the soul’s high ideal 
of calm mastery and self-possession, — and it seeks 
for an issue from the contradiction, a point at which 
its terms meet and a poise which shall be the first 
essential basis of harmon y and transcendence. 

Man meete tlH! battle of life iiT ^e maimer 
most consonant with the e^ntial quality most 
dominant in his nature. There are, according 
to the Sankhya philosophy accepted in this respect 
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by the Gita, three essential qualities or jnpdes of 
the world-energy and tHSrefdre ^Is^of huiiun nature, 
sattv^^ the_mode of poise, Tiinowledge and satisfec- 
tion,£^^, the mode of^assmn^ ^dqn and iTtfuggling 
emotion, t amos, the mode of ignorance „and inertia. 
Dominated by tamos, man does not so much meet 
the rush and shock of the world-energies whirling 
about him and converging upon him as he succumbs 
to them, is overborne by them, afflicted, subjected ; 
or at the most, helped by the other qualities, the 
tamasic man seeks only somehow to survive, to 
subsist so long as he may, to shelter himself in the 
fortress of an established routine of thought and 
action in which he feels himself to a certain extent 
protected from the battle, able to reject the demand 
which his higher nature makes upon him, excused 
from accepting llielfiecessity of farther struggle and 
the ideal of an increasing effort and mastery. 
D^inated m^ fliijgs himself into the 

battle and attempts to use the smuggle of forces for 
his own egoistic benefit, to slay, conquer, dominate, 
enjoy ; or, help^ 6^ a 7:ertain measure of the sattwic 
quality, the rajasic man makes the struggle itself 
a means of increasing inner mastery, joy, power, 
possession. The battle of life becomes his delight 
and passion partly for its own sake, for the pleasure 
of activity and the sense of power, partly as a means 
oJLhis^ -increase and . natural self-development. _ Do- 
minated by" sdtiwa, man seel« in ^the jaickt of the 
s trife for a principle o^law, right pois e, harmony, 
peace, satisfactionu Tfie purely sattwic man tenS& 
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to seek this within, whether for himself alone or 
with an impulse to communicate it, when won, to 
other human minds, but usually by a sort of Jnner 
detachment from or else an outer rejection of the 
sTrife and turmoil of the active world-energy ; but 
if the sattwic mind accepts partly the rajasic impid^, 
if^ seeks rather to impose this poise and harmony 
upon the struggle and apparent chaos, to .vindicate 
a victory for peace, love and harmony over Ae 
principle of war, discord and struggle. ^1 the 
attitudes adopted by the human jnind towards the 
^blem of life either derive from the domination 
3 f one or other of these qualities or else from an 
ittempt at balance and harmony between them. 

But there comes also a stage in which the mind 
recoils from the whole problem and, dissatisfied 
witET the solutions given by the threefold mode^ 
Nature, traigunya, seeks for some higher solution 
outside of it or else above it. It looks for an escape 
mtfiS into something which is outside and void of 
all qualities and therefore of all activity or in some- 
thing which is superior to the three qualities and 
master of them and therefore at once capable of 
action and unaffected, undominated by its own 
action, in the^nir^una or Ae trigundtita- It aspires 
to an absolute peace and unconditioned existence 
or to a dominant calm and superior existence. The 
natural movement of the former** attitude is towards 
the renunciation of the world, sannydsa ; of the latter 
towards superiority to the claims of the lower nature 
and its whirl of actions and reactions, and its 
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principle is equality and the inner renunciation of 
passion and desire. The former is the fct impulse 
of Ayuiia recoiling from the calamitous culmination 
of all his heroic activity in the great cataclysm of 
battle and massacre, Kurukshetra ; losing his whole 
past principle of action, inaction and the rejection 
of life and its claims seem to him the only issue. 
But it is to an inner superiority and not to the 
physical renunciation of life and action that he is 
called by the voice of the divine Teacher. 

Arjuna is the Ki^atriya, the rajasic man who 

f oyerns_his rajasic action by a high sattwic ideal, 
le advances to this gigantic struggle, to this 
Kurukshetra with the full acceptance of the joy of 
battle, as to '*a holiday of fight'", but with a proud 
confidence in the righteousness of his cause ; he 
advances in his rapid chariot tearing the hearts of 
his enemies with the victorious clamour of his war- 
conch ; for he wishes to look upon all these Kings 
of men who have come here to champion against 
him the cause of unrighteousness and establish as 
a rule of life the disregard of law, justice and truth 
which they would replace by the rule of a selfish 
and arrogant egoism. When this confidence is 
shattered within him, when he is smitten down from 
his customary attitude and mental basis of life, it 
bj tfi g u prush of the tamasic quality into the 
lajasi c man, inducing a recoil of astonishpient, gri ef, 
horror, dismay, dejection, bewilderme nt of the mind 
aind the Jyar of reason against itself, a collapse 
towards the principle of ignorance and inertia. As 
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a result he turns towards renunciation. Better the 
life of the mendicant living upon alms than this 
dharma of the Kshatriya, this battle and action 
culminating in undiscriminating massacre, this 
principle of mastery and glory and power which 
can only be won by destruction and bloodshed, this 
conquest of bjood -stained ^enjoyments, this vindica- 
tion of justice and right by a means which 
contradicts all righteousness and this affirmation of 
the social law by a war which destroys in its process 
and result all that constitutes society. 

Sanny^a is the renunciation of life and action 
and of the threefold modes of Nature, but it has to 
be approached through one or other of the three 
qualities. The impulse may be tamasic, a feeling 
of impotence, fear, aversion, disgust, horror of the 
world and life ; or it may be the rajasic quality 
tending towards tamas, an impulse of weariness of 
the struggle, grief, disappointment, refusal to accept 
any longer this vain turmoil of activity with its 
pains and its eternal discontent. Or the impulse 
may be that of rajas tending towards sattwa, the 
impulse to arrive at something superior to anything 
life can give, to conquer a*mgher state, to trample 
down life itself under the feet of an inner strength 
which seeks to break all bonds and transcend all 
limits. Or it may be sattwic, an intellectual 
perception of the vanity of life and the absence of 
any real goal or justification for this ever-cycling 
world-existence or else a spiritual perception of the 
Timeless, the Infinite, the Silent, the nameless and 
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formless Peace beyond. The re^il of Arjuna is 
the tamasic recoil from acdon^o|lihe.JSa£^ 
manr'^The TeacKer^ mav confirm it in its direction, 
using it as a dark entry to the purity and peace 
of the ascetic life ; or he may purify it at once and 
raise it towards the rare altitudes of the sattwic 
tendency of renunciation. In fact, he does neither. 
He di^our^es the tamasic recoil and th^ tendency 
to renunciadon and enjoins the continuance of 
action and even of the same fierce and terrible 
action,' T>ut he poims the disciple towards another 
and inner renunciation which is the real issue from 
his crisis and the way towards the souPs superiority 
to the world-Nature and yet its calm and 
self-possessed action in the world. Not a physical 
asceticism, but an inner askesis is the teaching of 
the Gita. 
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VII 

THE CREED OF THE ARYAN FIGHTER* 


The answer of the divine Teacher to the first flood 
of Arjuna’s passionate self-questioning, his shrinking 
from slaughter, his sense of sorrow and sin, his 
grieving for an empty and desolate life, his forecast 
of evil results of an evil deed, is a strongly-worded 
rebuke. All this, it is replied, is co nfusion of mind 
and delusion , a weakness of the heart, an 
n nmaniiness . a fall from the virility of the fighter 
and the hero. Not this was fitting in the son of 
Pritha, not thus should the champion and chief 
hope of a righteous cause abandon it in the hour 
of crisis and peril or suffer the sudden amazement 
of his heart and senses, the clouding of his reason 
and the downfall of his will to betray him into the 
casting away of his divine weapons and the refusal 
of his God-given work. This is not the way 
cherished and followed by the Aryan man ; this 
mood came not from heaven nor can it lead to 
heaven, and on earth it is the forfeiting of the glory 
that waits upon strength and heroism and noble 
works. Let him put from him this weak and 
self-indulgent pity , let him rise and smite his 
enemies ! 


* Gita n, 1*38. 
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The answer of a hero to a hero, shall we say, 
but not that which we should expect from a divine 
Teacher from whom we demand rather that he shall 
encourage always gentleness and saintliness and 
self-abnegation and the recoil from worldly aims 
and cessation from the ways of the world ? The 
Gita expressly says that Arjuna has thus lapsed into 
unheroic weakness, *‘his eyes full and distressed 
with t^rs, His lieart overcome by depression and 
discouragement,'' because he is inva d^ by pity, 
Is this not then a divine weaTcness'? 
Is not pity^ divine emotion which should not thus 
be discouraged with harsh rebuke? Or are we in 
face of a mere gospel of war and heroic action, 
a Nietzschean creed of power and high-browed 
strength, of Hebraic or old Teutonic hardness which 
holds pity to be a weakness and thinks like the 
Norwegian hero who thanked God because He had 
given him a hard heart? But the teaching of the 
Gita springs from an Indian creed and to th e Indian 
mind compassion has always figured as one of the 
largest elements of the divine nature. The Teacher 
himself "enumerating in a later chapter the qualities 
of the godlike nature in man places among them 
compassion to creatures, gentleness, freedom from 
\^tn.¥n(I from the desire to slay anJ do hurt, no 
l^s than fearlessness and' high spirit and energy. 
Harshness and hardness and fierceness and a 
satisfection in slaying enemies and passing wealth 
and unjust enjoyments are A^ric qualities ; they 
come from the violent Titanic nature which denies 
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the Divine in the world and the Divine in man 
and Worships Desire only as its deity? It is not then 
from any such standpoint that the weakness of 
Arjuna merits rebuke. 

‘‘Whence has come to thee this dejection, this 
stain and darkness of the soul in the hour of 
difficulty and peril?** asks Krishna of Arjuna. The 
question points to the real nature of Arjuna*s 
deviation from his heroic qualities. There is a 
divine compassion which descends to us from on 
high and for the man whose nature does not possess 
it, is not cast in its mould, to pretend to be the 
superior man, the master-man or the superman is 
a folly and an insolence, for he alone is^thje super- 
^mn who most manifests the Highest nature of. the 
Godhead in humanity. This compassion observes 
with an eye of love and wi^om and calm strengA 
tHeibattle and the struggle, the strength and weak- 
ness of man, his virtues and sins, his joy and 
suffering, his knowledge and his ignorance, his 
wisdom and his folly, his aspiration and his failure 
and it enters into it all to help and to heal. In 
the saint and philanthropist it may cast itself into 
the mould of a plenitude of love or charity ; in the 
thinker and hero it assumes the largeness and the 
force of a helpful wisdom and strength. It is this 
compassipjn Jn the sour?of his 

chivalry, which will not break the bruised reed, but 
helps and protects thejwi^k and the opp ressed and 
the wounded and the fallen. But it is also the 
divine conpajssion that smites down the strong 
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tyrant and the confident oppressor, not in wrath 
and with hatred, — for these are not the high divine 
qualities, the wrath of God against the sinner, God’s 
hatred of the wicked are the fables of half- 
enlightened creeds, as much a fable as the eternal 
torture of the Hells they have invented, — but, as 
the old Indian spirituality clearly saw, with as much 
love and compassion for the strong Titan erring by 
his strength and slain for his sins as for the sufferer 
and the oppressed who have to be saved from his 
violence and injustice. 

But is not the compassion which actuates 
Arjuna in the rejection of his work and mission. 
That is not compassion but an impotence full of a 
^alr*ielf-pit)^a recoil from the* mental suffering 
which his act must entail on himself, — “I see not 
what shall thrust from me the sorrow that dries up 
the senses,” — and of ,all things self- pity i s among 
the most ignoble and ur^ryan of moo^. Its pity 
for others is aIso“al6rm”of self-indulgence ; it is the 
phy sical shrinking of the nerves from the act of 
siaughter, the egois tic emotional shri nking of the 
heart from tl£~~de^ru ^^ of the~ f)hritarashfrians 
because they are “one’s own peo ple” and without 
them life will be empty. This j)ity Js a weakness 
of the min d and senses, — a weakness which may well 
be^beneficial to men of a lower grade of develop- 
ment, who have to be weak because otherwise they 
will be hard and cruel ; for they have to cure the 
harsher by the gentler forms of sensational egoism, 
they have to call in tamas, the debile principle, to 
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help sattwa, the principle of light, in quelling the 
strength and excess of their rajasic passions. But 
this way is not for the developed Aryan man who 
has to grow not by weakness, but by an ascension 
from strength to strength. Arjuna is the divine 
man, the inasterrman in the making;^ and as.such he 
has been chosen by die gods. He has a work given 
to^Tiim,^ he his; Godlh^^ in his chariot, he 

has the heavenly bow Gandiva in his hand, he has 
the champions of unrighteousness, the opponents of 
the divine leading of the world in his front. Not 
his is the right to determine what he shall do or npt 
do according to his emotions and his passions, or 
to shrink from a necessary destruction by the claim 
of his egoistic heart and reason, or to 4€clme his 
work because it will bring sorrow and emptin^s'fo 
his life o r because its earthly result has no value to 
him in the absence of the thousands who must 
perish. All that is a weak falling from his h^her 
ngture. Hellas to see, only^tHe work that ihusrbe 
done, kartavy am^J ^ma^ to h^r^qnly^the divine 
commanir breathed through his warrior nature, to 
jeeT only for jh^ world and the destiny of manWnd 
calling to him as its god-sent manlblSsist its march 
and clear its path of the dark armies that beset it. 

Arjuna in his reply to Krishna admits the 
rebuke even while he strives against and refuses the 
command. He is a ware of his w^kness and yet 
accepts subjection to it. It is po orness of , spirit, he 
owns, that has smitten away from him his true 
heroic nature ; his whole consciousness is bewildered 
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in its view of right and wrong and he accepts the 
4mne Friend as his teacher ; but the emotional and 
intSleauar on whicE he had supported his 
sense of righteousness have been entirely cast down 
and he cannot accept a command which seems to 
appeal only to his old standpoint and gives him 
no new basis for action. He auempte still to justify 
his refusal of the work and puts forward in its 
suj^mt the claim of His nervous and sensational 
being which shrinks from the slaughter with its 
sequel of bloodstained enjoyments, the_claim of his 
hgart which recoils from the soirow and emptiness 
of life that will follow his act, the. xlaim of his 
customary moral notions which are appalled by the 
necessity of slaying his gurus, Bhishma and Drona, 
the claim of his reason which sees no good but only 
evil results of the terrible and violent work assigned 
to him. He is resolved that on the^old basis of 
thought and xngtiye he ^11 not Egfit anB he awaits 
iiT silence the answer to objections that seem to 
him unanswerable. It is t hese jclaims of Arjuna's 
egoistic beinjg^ ^at Krishna sets out first to destro^ 
in order to make place for the higher law which 
shall tr ansc end all ego istic motives of actmn. 

The aijswe^M^f the Teacher proceeB^ upon two 
different lines , first a brief reply founded upon the 
highesti^easi)f the general i^an culture in which 
Arjuna has been educated, secondly, a nothe r and 
larger founded i)n~-a more ijU imat e knowledge, 
opening'uuo j^eper truths jof our being, which is 
the real starting-point of the teaching of the Gita. 
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This first answer relies on the philosophic and 
moral conceptions of the Vedantic philosophy and 
the social idea of duty and honour which formed 
the ethical basis of Aryan society. Arjuna has 
sought to justify his refusal on ethical and rational 
grounds, but he has merely cloaked by words of 
apparent rationality the revolt of his ignorant and 
unchastened emotions. He has spoken of the 
p hysica l life and the de ath of the body as if these 
were the primary realities ; but they have no ^ch 
essential value to the sage and the thinker. The 
soiTow for the bodily death of his friends and 
kindred is a grief to which wisdom and the true 
knowledge of life lend no sanction. The enlightened 
man does not mourn either for the living or the 
dead, for he knows that suffering and death are 
merely incidents in the history of the soul. The 
soul, not the body, is the reality. All these kings 
of *15611” ’Fof’“whbse approaching death he mourns, 
have lived before, they will live again in the human 
body ; for as the saul_pa§ses physically through 
^ildhood and youth and age^ so it passes on to the 
changing of the body. The calm and wise mind, 
the dhiraj the thinker who looks upon life steadily 
and does not allow himself to be disturbed and 
blinded by his sensations and emotions, is not 
deceived by material appearances ; he does not 
allow the chmour of his, blood and his nexyes and 
his heart tcTcloud his ju^ment or to contradict his 
knowledge He iooks beyond the 'apparent facts 
of the life of the body and senses to the real fact of 
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his being and rises beyond the emotional and 
physical desires of the ignorant nature to the true 
and only aim of the human existence. 

What is that real fact ? that hi ghest aim? This, 
that human life and death repeatecPtfirough the 
aeons in the great cycles of the world are^only a 
long progress by ^idbuthe human being prep^s 
and makes himself fit for immortality. And how 
shall he prepare himself? who is the man that is 
fit? The man who r ises aboy e the conc eptio n of 
himieli^ a life a nd a body, who does ooL-accept 
the material and se nsationa l tou ches o f the world at 
their own value or at the value which the physical 
man attaches to them, who knows him self ^d all 
as souls, learns himself to liye_in_his..sfiul and not 
in his body and deals with others too as souls and 
not as mere physical beings. For by immortality is 
meant not the survivaj^ of d eath,— that is already 
given to every creature born with a mind,— ;:bu|; the 
tran^endence of Jife _Rad.. death. It means that 
ascension^ by which man ceases to live as a mind- 
informed body and lives at last as a spirit and in 
the Spirit. Whoever is subject to grief and sorrow, 
a slave to the sensations and emotions, occupied by 
the touches of things transient cannot become fit for 
immortality. These things must be borne until 
they are conquered, till they can give no pain to 
the liberated man, till he is able to receive all ibe 
materi^^ happenings of the world whether joyf ul or 
sorrowful wi th a wise and calm _eqixaJitv, even as 
the tranquil eternal Spirit secret within us receives 
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them. To be disturbed by sorrow and horror as 
Arjuna has been disturbed, to be deflected by them 
from the path that has to be travelled, 
overcome by self-pity and intolcv^ce of sorrow and 
rgcoO from the unavoidable and trivial circuimtance 
o^i^e death of tfie body, this is un- Aryan ignorance, 
ft is not the way of the AryarTclimbing in calm 
strength towards the immortal life. 

[ Ther e is no such thing as death, for it is the 
body that dies and the body^ j:^^the That 

wEich really is, cannot go out of existence, though 
it may change the forms through which it appears, 
just as that which is non-existent cannot come into 
being. The soul Js and cannot^cease. to be^ This 
opposition of is and is not, this balance of being and 
becomirig which is the mind’s view of existence, 
finds Its end in the realisation of the soul as the one 
imperishable self by whom all this universe has 
been extended. Finite bodies have an end, but t^jt. 
which posses^s and uses the body, is ii^finite, 
illimitabj^. eternal, indestructible. It casts away 
old and takes up new bodies as a man changes worn- 
out raiment for new ; and what is there in this to 
grieve at and recoil and shrink? This is not born, 
nor does it die, nor is it a thing that comes into 
being once and passing away will never come into 
being again. It is uiiborn, ^cient, s empit ernal ; 
it is not slain with the slaying of the body. Who 
can slay the immortal spirit? Weapons cannot 
cleave it, nor th^fire binrn, nor do the waters d ren^ 
it, no r the win d jSy:. Eternally stable, immobile. 
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all-pervading, it is for ever and for ever. Not 
manifested like the body, but greater than all 
manifestation, not to be analysed by"the Siought, 
but greater than all mind, not capable of change 
and modification like the life and its organs and 
their objects, but bej^ond the changes of ^imn d an d 
life _and_ body, it is yet the Reality which aU these 
strive toJfigu^. 

Even if the truth of our being were a thing less 
sublime, vast, intangible by death and life, if the 
self were constantly subject to birth and death,^ still 
the death of beings ought not to be a cause of 
sorrow. For that is an inevita ble circumstance of 
the souFs. ^eU-manifesm^ Its birth is an 
appearing out of sonie state in which it is not non- 
existent T)ut unmanifest to our mortal senses, its 
d^ath is a retur n to t hat, unmanifest world or 
condition and out of it it will again appear in the 
physical manifestation. The to-do made by the 
physical mind and senses about death and the horror 
of death whether on the sickbed or the battlefield, 
is the most ignorant of nervous clamours. Our 
sorrow for the death of men is an ignorant grieving 
for those for whom there is no cause to grieve, since 
they have neither gone out of existence nor suffered 
any painful or terrible change of condition, but are 
beyond death no less in being and no more unhappy 
in circumstance than in life. But in reality the 
higher truth is the real truth. All a re that Self, 
th^^One, tha^^Divine^ whom we look on and speak 
and hear of as the wonderful beyond our com- 
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prehension, for after all our seeking and declaring 
of knowledge and learning from those who have 
knowledge no human mind has ever known this 
Absolute. It is this which is here veiled by the 
world, the master of the body ; all life is only its 
shadow ; the com ing of „ the soul Jnto jphysical 
mafTffestation and our pass^ing out of it by deatH Is 
only one of its minor movements. When we have 
known ourselves as this, then to^speak of ourselves 
as slayer or slain is an absurdity. One thing only 
is the truth in which we have to live, the Eternal 
manifesting itself_^s the soul of man in the great 
of its pilgrimage with birth and death for 
milestor^s, with wealds beyond as resting-places, 
with alfthe ^curastances of life happy or unhappy 
as the means of our progress and battle and victory 
and with immortality as the home to which the 
soul travels. 

Therefore, says the Teacher, put away this vain 
s orro w and shrinking, fight, O son of Bharata. But 
w5ierefore such a conclusion? This high and great 
knowledge, this strenuous self-discipline of the mind 
and soul by wh^^t^s to ns^b£yond__the cl 
^tKe"^o^tionsjind the cheat of the senses to true 
self-knowledge, Inay well free us from grief and 
delusion ,* it may well cure us of the fear of death 
and the sorrow for the dead ; it may well show us 
that those whom we speak of as dead are not dead 
at all nor to be sorrowed for, since they have only 
gone beyond ; it may well teach us to look 
undisturbed upon the most terrible assaults of life 
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and upon the death of the body as a trifle ; ii t_ma y 
^It us to the conception of all life’s circumsto^^^ 
as a manifesta tion of the On ^Land as a means for 
our souls tQ raise themselves above appearances by 
an upward evolution until we know ourselves as 
the immortal Spirit. But how does it justify the 
action^demanded of Arjuna and the sla ughte r of 
Kurukshetra? The answer is that thjs is th e^ction 
required o^ Arj una in_J:he p^th_he^ has_ to traveT ; 
it has come inevitably in the performance of the 
fanc tion demanded of^him by Jiis jwa d harma , hw 
social duty, the law of his life and the law of his 
being. Thisjworld, this manifestation of the Self 
in the material universe is not only a cycle of inner 
development, but a _field^ in^ which^ the external 
circumst ances of l ife have to be accepted as an 
environment and an occasion for th at develo pment. 
It is a world of mutuaTfelj^ and str uggle ; not a 
serene and peaceful gliding through easy joys is the 
progress it allows us, but every step has to be gained 
by heroic effort and through a clash of opposing 
forces. Those who takejy>_the mner and the outer 
struggle even to the most physical clash of all, that 
of war, a re the K shatriyas, the mighty n^; war , 
force, nobility, courage are their nature ; protection 
of the right and an unflinching acceptance of 
the gage of battle is their virtue and their duty. 
For there is continually a struggle between right and 
wqng, justice and injustice , the force that protects 
and the force that violates and oppresses, and when 
this has once been brought to the issue of physical 
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Strife, the champion and stand ard -bearer of the Right 
must not shake and tremble at the violent and 
terrible nature of the work he has to do ; he must 
not aban^n his followers or fellow-fighters, betray 
his cause and leave the standard of Right and Justice 
to trail in the dust andTbe^ttampled into mire 
the bloodstained feet of the oppressor, because of 
a weak pity for the violent and cruel and a physical 
horror of the vastness of the destruction decreed. 
His virtue_and^.his duty lie in battl^ and not in 
abstention from battle ; hut non- 

slaying which would here be the sin. 

The Teacher then turns asi3e for a moment to 
give another answer to the cry of Arjuna over the 
sorrow of the death of kindred which will empty his 
life of the causes and objects of living. What is the 
true object of the Kshatriya's life and his true 
happiness? Not self-pleasing and domestic happi- 
ness and a life of comfort and peaceful joy with 
friends and relatives, but to battle for the ri^t is 
his true object of life and to find a cause for which 
he can lay dowri Ins life or by victory win the crown 
and glory of the Tierb's existence is his greatest 
happiness. ( *‘There is no ^eater good for_ the 
Kshatriya than righteous battle ," arid when such a 
battle comes to them of itself like the open gate of 
heaven, happy are the Kshatriyas then. If thou 
doest not this battle for the right, then hast thou 
abandoned thy duty and virtue and thy glory, and 
sin shall b e thy port ion.” He will by such a.refusal 
i ncur disgrace^and the reproach of fear and weakness 
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and the loss of his Kshatriya honour. For what is 
worst grief for a Kshatriya? It is the loss of his 
honour, his feine, his noble station among the mighty 
men, the men of courage and power ; that to him is 
much wo^e than death. Battle, course, pow^r, 
rule, the hcmour of the br^ve, the heayen of those 
who fall nobly , this is the warnorlsLidfial. To lower 
that ideal, to allow a smirch to fall on that honour, 
to give the example of a hero among heroes whose 
action lays itself open to the reproach of cowardice 
and weakness and thus to lower the moral standard 
of mankind, is to be false to himself and to the 
demand of the world on its leaders and kings. “Slain 
thou shalt win Heaven, victorious thou shalt enjoy 
the earth ; therefore arise, O son of Kunti, resolved 
upon battle.” 

This heroic appeal may seem to be on a lower 
level than the stoical spirituality which precedes and 
the deeper spirituality which follows ; for in the next 
verse the Teacher bids him t o make grie f and hapjgi- 
ness, loss .and j[ain, victoi^^ and defeat ^uaj to his 
soul and then turn to the battle^ — th^ real ^aching 
ofjihe Gita. But Jndian ethics has always seeiTSBe 
practicaT necessity of graded ideals for the^develqping 
moral and ^spiritual life of man. The Ksha.triya 
ideal, the ideal of th^ouf orders is here placed in 
its social aspect, not as afterwards in its spiritual 
meaning. This, says Krishna in effect, is my 
answer to you if you insist on joy and sorrow and 
the result of your actions as your motive of action. 
I have shown you in what direction the higher 
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knowledge of self and the world points you ; I have 
now shown you in what direction your social duty 
and the ethical standard of your order point you, 
swadharmam api chdvekshya. Whichever you 
consider, the result is the same. But if you are not 
satisfied with your social duty and the virtue of your 
order, if you think that leads you to sorrow and sin, 
then I bid you rise to SLiligher. and not sink to a 
lower ideal. ^ Put away all egoism fromjjfp^ dis- 
regard joy and sorrow, disregard gain and loss and 
all worldly results ; kok only at the cause you must 
serve and the work that you must achieve by divine 
command ; '‘so thou shalt not incur sin.” Thus 
fiJunaVplea of sorrow, his plea of the recoil from 
slaughter, his plea of the sense of sin, his plea of 
the unhappy results of his action, are answered 
according to the highest knowledge and ethical ideals 
to which his race and age had attained. 

It is the creeds of the^ Aryan fighter. “Know 
God,” it says, '*know thyself, help man ; project jthe 
Right , do without feaf~^r weakness or faltering thy 
work of battle in the world. Thou ar t the eternaj 
and impemhable Spirit thy soul is here ojo^iis 
upward path to immortality ; life and death are 
nothing, sorrow and wounds and suffering are 
nothing, for these things have to be conquered and 
overcome. Look not at thy own p^le^re and gain 
and profit, but above and around, above at the 
shining summits to which thou climbest, around at 
this world of battle and trial in which good a nd 
evil, progress and retrogression are locked in stern 
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conflict. Men call to thee, their strong man, their 
he ro for h elp ; help then, fight. Destroy ^^en ^ 
destruction the wor ld m ust a dvanc e, but hate not 
tliat which thou destroyest, neither grieve for all 
those who perish. Know everywhere rfie^n^se^ 
know alljp^bj^ immortal_soul^ the body to be 
but dust. Do thy work with a calm, strpng and 
^ual spirit ; fight and fall nobly or conquer 
mightily. For this is the work that God and thy 
nature have given to thee to accomplish.” 


G 
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VIII 

SANKHYA AND YOGA 

In the moment of his turning from this first and 
summary answer to Arjuna*s difficulties and in the 
very first words which strike the keynote of a spiritual 
solution, the Teacher makes at once a distinction 
which is of the utmost importance for the under- 
standing of the Gita, — the distinction of Sankhya 
and Yoga. ‘‘Such is the intelligence (the intelligent 
knowledge of things and will) declared to thee in 
the Sankhya, hear now this in the Yoga, for if thou 
art in Yoga by this intelligence, O son of Pritha, 
thou shalt cast away the bondage of works.*' That 
is the literal translation of the words in which the 
Gita announces the distinction it intends to make. 

The Gita is in its foundation a Vedantic work ; 
it is one of the three recognised authorities for the 
Vedantic teaching and, although not described as a 
revealed Scripture, s^^lthough, that is to say, it is 
largely mtellectual, ratiocinative, philosophicjil in its 
methodT founded indeed qjx the Tmth, but not the 
directly inspired Word which is the revelation of the 
Truth through the higher faculties of the seer, it is 
yet so highly esteemed as to be ranked almost as a 
thirteenth Upanishad. But still its Vedantic ideas 
are throughout and thoroughly coloured by the ideas 
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of the Sankhya and the Yoga way of thinking and 
it derives from this colouring the peculiar synthetic 
character of its philosophy. It is in fact primarily 
a practical system of Yoga that it teaches and it 
brings in metaphysical ideas only as explanatory of 
its practical system ; nor does it merely declare 
Vedantic knowledge, but it founds knowledge and 
devotion upon works, even as it uplifts works to 
knowledge their culmination, and informs them 
with devotion as their very heart and kernel of their 
spirit. Again its Yoga is founded upon the analytical 
philosophy of the SankhyaSj^ t^es that as a starting- 
point and always keeps it as a large element of 
its method and doctrine ; but still it proceeds far 
^ypnd it, negatives even some of its characteristic 
tendencies and finds a means of recpnciling the lower 
analytical knowledge of Sankhya with the higher 
synthetic and Vedantic truth. 

What, then, are the Sankhya and Yoga of 
which the Gita speaks? They are certainly not the 
systems which have come down to us under these 
names as enunciated respectively in the Sankhya 
Karika of Ishwara Krishna and the Yoga' aphorisms 
oF Patanj^ir/' This" Sankhya is not the system of Ae 
Karikas,~at least as that is generally understood ; 
for the Gita nowhere for a moment admits the multi- 
plicity of Purushas as a primal truth of being and it 
affirms einphaticairy wnaT the traditional Sankhya 
strenuously denies, the i3ne as SeJf^and^Purushg, 
that One again as the Lor^ Ishwara or Purushot- 
tama, and Ishwara as Ae cause _pf the uniyerae 
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The traditional Sankhya is, to use our modern 
distinctions, atheistic; the Sankl^^l 
admits and subtly reconciles the theistic, p antheisti c 
and monist ic views of the univers^ 

Nor is this Yoga the Yoga system of Patanjali ; 
for 'tfiaTiTa "purely subjective method of Rajayoga, 
an internal discipline, limited, rigidly cut out, 
severely and isciefitifically graded, by which the mind 
is progressively stilled and taken up into Samadhi 
so that we may gain the temporal and eternal 
results of this self-exceeding, the temporal in a great 
expansion of the souFs knowledge and powers, the 
eternal in the divine union. But the Yoga of the 
Gita is a large, flexible and many-sided system with 
various elements, which are "all ^ccessTully har- 
monised by^a sort of natural and living assimilation, 
and of these elements'^Rajaypga is only one and not 
the most important an^ vital. This Yoga does not 
adopt any strict and scientific gradation but is 
a process of natural soul-development ; it seeks by 
the adoption of a^few principles of subjective j5oise 
aqdiaclipuL to bring about a renovation of the soul 
and a sort of change, ascension or new birth out of 
the lower nature into the divine. Accordingly, its 
idea„pf Saimdhi is quite differejit from the ordinary 
notion of the Yogic trance ; and'while P^ njaligive s 
to works only an initial importance forlmoral puri- 
fication and religious concentration, the Gita go es so 
far as to nmke works th e ^isdnoive.,^^ 
pr^oga. I Action to Patanjali is only a preliminary , 
in the^ita it is a perm anent toundation ; * in the 
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Ra jayopfa it has practically to be put aside whe n its 
result has been attained or ^ airy^aie" ceases^v^ 
soon t o be j tjpeans fo r the Vo^ a^or The Gita 
a means of the Jnghest ascentanS"l? 5nrin T ^ 
after t he complete libemtjoh of the soul. 

This much lias to be said in order lo~avoid any 
confusion of thought that might be created by the 
use of familiar words in a connotation wider than 
the technical sense now familiar to us. Still, all 
that is essential in the Sankhya and Yoga systems, 
all in them that is large, catholic and universally 
true, is admitted by the Gita^ even though it does 
not limit itself by them like the opposing schools. 

Sankhya is the catlmlic and Vedantic Sankl^a 
s^ch as we find it m its first, principles arid erements 
the great Vedantic synthesis ^f the Upaiiish^ds 
and in the later developments of the Puranas. Jts 
idea of Yoga is, that large idea £f a principally 
subjective practice and inner chan^, necessary for 
the finding of the Self or the union with God, (rf 
which the Rajayoga is only one special application 
The Git a insists that Sankhya and Yoga are not two 
different, iiKoi^atible and discordant systems, but 
one in their principle and aim ; they differ onlyln 
their meth od and starting-point. The Sankhya also 
is^ a Yoga, Tut i t p r oceeds J^ kriowled^^^ ; k starts, 
that is to say, by „ intellectual discrimination arid 
analysis of the principles of our being and attains 
its aim through the vision and possession of the 
Truth. on the other hand, proceeds 

works ; it TTm its first principle Karmayoga ; butit 
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is evident from the whole teaching of the Gita and 
its later definitions that the word karma is used .in 
a veiyjwide sense and that by Yog^jis^ meant the 
selfless devotion, of all the inner as_.well a.s the outer 
activities as a sacrifice to"’th]rTCord_of all works, 
offered to the Eternal as Master of all the souVs 
energies and austerities. Yoga is the practice pf .the 
TruA of which Knowledge givS the vision, and its 
practice has for its motor-power a spirit of illumined 
devotion, of calm or fervent consecration to that 
which knowledge sees to be the Highest. 

But what are the truths of Sankhya? The 
philosophy drew its name from Jts^ analytical process. 
Sankhya is the analysis, the“^enumeration, the 
^parative. and discriminative setting forth of the 
principles of our being of which the ordinary mind 
sees only the combinations and results of combina- 
tion. It did not seek at all to synthetise. Jte 
original standpoint is in fact dualistic, not with the 
very relative dualism of the Vedantic schools which 
call themselves by that name, Dwaita, but in a very 
absolute and . d'enchant fashion. For it ^explains 
exStence nor by one, but by two original principles 
whose iBter-relation is^ the cause of the univense, — 
Piffiwha^the inactive, Prakriti, the active. Rurusha 
is the Soul, not in the ordinary or popular sense of 
the word, but of pure conscious Being^ immobile, 
immutab le, and self-luminous. ^ Prakriti is Enei^ 
and its process. Pjirusha. does nothing, but it 
reflecte^ the action of Energy and its processes; 
Piakriti jCme but by being reflected in 
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Purusha it assumes the appearance of consciousness 
in its activities, and thus there are created those 
phenomena of creation, conservation, dissolution^ 
birth and life ancf death, consciousness and ur^ 
consciousness, sense-knowledge and intellectual 
knowledge and ignorance, action and inaction, 
happiness and suffering which the Purusha under 
the iofluence of Pralyriti attributes to itself although 
they„ belong not at all to itself but to the action or 
movement of Prakriti alone. 

For Prakriti^ is constitute^ of thye gunas or 
essential inodes of energy ; sattwa , the seed of 
intelligence, cohsarveTtEe workings of energy ; rajas, 
tTi^seedr of force a nd action , creates the working 
of energy ; tamas, the seed of inertia and non- 
intelligence, the denial of satti^^andHrajas, dissolves 
what they create and conserve. When these three 
powers of the energy of Prakriti are in a state of 
equilibrium, all is in rest, there is no movement, 
action or creation and there is therefore nothing to 
be reflected in the immutable luminous being of 
the conscious Soul. But when the equilibrium is 
disturbed, then the three guMs fall into a state of 
inequality, in which £hey strive with and act uppn 
ea^ other and the whole inextricable business of 
cea^ess creation, conservation and dissolution 
begiiig, unrolling the phenomena of the cosmos. This 
continue so long as the Purusha consents to reflect 
tEe disturbance which obscures his eternal nature 
and attributes to it tEe nature of Prakriti; but 
when he witiidraws his consent,, the gunas M into 
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equilibrium and the soi^l returns to its ete rnal 
unchanging immobility ; it is delivered from pheno- 
mena. j This ^reflection and this giving or with- 
drawal of coiwent seem to be the only powers of 
Purusha;][he is the witn ess of Nature by virtue 
of reflection and the giver of the sanction, sa^ksht 
and anumantd. of. the Gita, but not actively the 
Ishwara. Even his giving of consent is passive and 
his withdrawing of consent is only another passivity. 
All action subjective or objective is foreign to the 
Soul ; it has neither an active will nor an active 
intelligence. It cannot therefore be the sole cause 
of the cosmos and the affirmation of a second cause 
becomes necessary. Not Soul alone by its nature of 
conscious knowledge, will and delight is the cause 
of the universe, but S oul and Nature are the dual 
cause, a passive Consciousness and an aciiveJE nergv . 
So the Sankhya explains the existence of the cosmos. 

But whence then come this conscious intelli- 
gence and conscious will which we perceive to be 
so laige a part of our being and which we 
commonly and instinctively refer not to the 
Prakriti, but to the Purusha? According to the 
Sankhya this intelligence and will ^e jentirely a par t 
of the mechanical energy of Nature and are no t 
prqpmies of the soul ; they are the., principle of 
Buddh i, one of the twenty-four tattwus, the twenty- 
four* :osmic principles. Prakriti in the evolution of 
the world bases herself with her three gunas in her 
as the original substance of things, unmanifest, 
inconscient, out of which are evolved successively 
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five elemental conditions of energy or matter — for 

same in the Sankhya 
philosophy. These are called by the names of the 
five concrete e lem ents of^ ancient thought, ether, 
air, fire, water and earth ; but it must be 
remembered that they are not elements in the 
modern scientific sense but subtle conditions of 
material energy and nowhere to be found in their 
purity in the gross material world. All j)b]ects ^re 
created by the combination, of thesg fiYe subtle 
conditions or eleinerits. Again, each of these five is 
the Tase 6F one of five subtle properties of energy 
or matter, sound, touch, form, taste and smell, 
which constitute the way in which the mind-sense 
perceives objects. Thus by jthese five elements of 
Matter put forth from primary energy and these 
f^.e_S£ii§e relations through which Matter is known 
is eyolYed what we would call in modern language 
the objective aspect of cosmic existence. 

Thirteen other principles constitute the sub- 
jective aspect of the cosmic Energy, — Buddhi or 

Mahat, Ahankara, Manas and its ten sense- 

functions, five of knowledge, five of action. Manas, 
mind, is the original sense which perceives all 
objects and reacts upon them ; for it has at once 
an inferent and an efferent activity, receives by 
perception what the Gita calls the outward touches 
of things, bdhya sparsha, and so forms its idea of the 
world and exercises its reactions of active vitality. 
But it specialises its most ordinary functions of 
reception by aid of the five perceptive senses of 
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hearing, touch, sight, taste and smell, which make 
the five properties of things their respective objects, 
and specialises certain necessary vital functions of 
reaction by aid of the five active senses which 
operate for speech, locomotion, the seizing of things, 
ejection and generation. Buddhi, t]hg^ discrimina> 
ting jprinciple; is at once intelligent and _willj, 
iT^is that powt in Nature which discriminates 
and coordinates, i^ankara, the ego-sense* is the 
suy ecllyel"^nnciple_ in Bulcidhi. by which the 
Purusha is induced to identify himself with Prakriti 
smaller activities. BiU these subjective principles 
are themselves as mechanical, as much a part of the 
inconscient energy as those which constitute her 
objective operations. If we find it difficult to realise 
how intelligence and will can be properties of the 
mechanical Inconscient and themselves mechanical 
(jada), we have only to remember that modern 
&ience itself has been driven to the same conclusion. 
Even in the mechanical action of the atom there is 
a power which can only be called an inconscient 
will and in all the works of Nature that pervading 
will does inconsciently the works of intelligence. 
What we call mental intelligence is precisely the 
same thing in its essence as that which discriminates 
and coordinates subconsciously in all the activities 
of the material universe, and conscious Mind itself. 
Science has tried to demonstrate, is only a result 
and transcript of the mechanical action of the 
inconscient. But Sankhya explains what modem 
Science leayes in obscurity, the jro cess by which 
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the mech anical a nd i nconscient takes on the 
agpe^nce of consciousness. 1 1 J[s_ because of the 
refltoioa.j[>f Prakriti in Purusha ; the light of 
consciousness of the ^bul is attributed to the 
workings of the mechanical energy and it is thus 
that the Purusha^ observing Nature as the witness 
and forgetting himself, is deluded with the idea 
generat^ln"felTiS it is Jie wh o thinks, fee ls, wills, 
acts,jvhile all the time the operation of thinking, 
feeling, willing, acting is conducted really by her 
and her three modes and not by himself at all. To 
get rid of this delusion is the first step towards the 
liberation of the soul from Nature and her works. 

There are certainly plenty of things in our 
existence which the Sankhya does not explain at all 
or does not explain satisfactorily, but if all we need 
is a rational explanation of the cosmic processes in 
their principles as a basis for the great object 
common to the ancient philosophies, the liberation 
of the soul from the obsession of cosmic Nature, 
then the Sankhya explanation of the world and the 
Sankhya way of liberation seem as good and as 
effective as any other. What we do not seize at first 
is why it should bring in an element of plu ralism 
into its dually by afiim^n g one Prakrit i, but many 
PurusHasl iT^ould seem that the existence of one 
Purusha^ and one Prakriti should be sufficient to 
account for the creation and procession of the 
universe. But the Sankhya was bound to evolve 
pluralism by its rigidly analytical observation of the 
principles of things. First, actually, we find that 
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there ar e many conscious b ei ngs i n the wmid and 
each“ regards the same world in his own way and 
has his independent experience of its subjective and 
objective things, his separate dealings with the same 
perceptive and reactive processes. If there were 
only on e Purusha , thgre jwould iiot b this central 
independence and separativen^s, but all would see 
th^woriarTn an identic SsEion and with a common 
subjectivity and objectivity. Because Prakriti 
one^ all m mess t he same wOrtS^f because her 
principles are everywhere the same, the general 
principles which constitute internal and external 
experience are the same for all ; but the infinite 
differ ence of view and outlook and atjdmd^^acrion 
an3“’*'expenence^ and escape from experience — a 
difference not of the natural operations which are 
the same but of the witnessing consciousness, — are 
utterly inexplicable except on the supposition that 
tlfiere is a multiplicity of w itnesses, many^ Purushas . 
The separative ego-sense, we may say, is a sufficient 
explanation? But the ego-sense is a common 
principle of Nature and need not vary ; for by itself 
it simply induces the Purusha to identify himself 
with Prakriti, and if there is only one Purusha, all 
beings would be one, joined and alike in their egois- 
tic consciousness ; however different in detail might 
be the mere forms and combinations of their natural 
parts, there would be no difference of soul-outlook 
and soul-experience. The variations of Nature 
ought not to make all this central difference, this 
multiplicity of outlook and from beginning to end 
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this separateness of experience in one Witness, one 
Purusha. Therefore the pluralism of souls is a 
logical necessity to a pure Sankhya system divorced 
from the Vedantic elements of the ancient knowledge 
which first gave it birth. The cosmos and its 
process can be explained by the commerce of one 
Prakriti with one Purusha, but not the multiplicity 
of conscious beings in the cosmos. 

There is another difficulty quite as formidable. 
Liberation is the object set before itself by this 
pliilo^opfiy’as by others. This liberatio n is e ffected, 
we have said, by the P urusha*s with drai ^l of h is 
consent from the activities of Prakriti which she 
conducts ofrly for his^j^asure ; but, in sum, this is 
only a way of speaking. The ^ Purusha is passfre 
and the a ct of giving or withdra wing cons ent cannot 
rea dy belong to it, b ut mu st be_ a movement in 
Prakriti jtself . If we consider, we shall see that it 
isTso Tar as it is an operation, a movement of reversal 
dr recoil i n th e principle of Buddhi, the discrimina- 
tfre will. Bu^dhi h as been lending itself to the 
peixeptidns of the mind-sense ; it has been busy 
discriminating and coordinating the operations of 
the cosmic energy and by the aid of the ego-sense 
identifying the Witness with her works of thought, 
sense and action. It arri ves by the process _of 
discriminating^ things at the acid and dissolvent 
realisa tion that this identic is a delu sion ; it 
discriminates finally t he Purusha from Prakriti and 
perceives that all is mere disturbance of the 
equilibrium of the gunas ; the Buddhi, at once 
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intelligence and will, recoil s from the falsehood 
which it has been supporting and the FurusEa, 
ceasing to be bound, no lon ger’^i^ociafes Ti m^S 
wItK" the ^Sirest of t he m ind in the cosmic pJax* 
The iUtimatfi..result \vill be that P rakriti will lose 
h^r powCT to reflect herself in for fKe 

effect of The ego-sense is destroyed and the 
intelligent will becoming indifferent ceases to be 
the means of her sanction: necessarily then her 
gunas must fall into a state of eq uil ibriu m, the 
c osmic play must cease, the Purusha_re^^^ to higi 
im^bile repose. But if there were only the one 
JPurusHaT^aihc^^ recoil of the discriminating 
principle from its delusions took place, all cosmos 
would cease. As it is, we see that nothing^' the 
kiucTKa^ens. A few beings among innumerable 
millions ^tajn to liberation or move towards it ; the 
rest are in no way affected, nor is cosmic Nature in 
her play with them one whit inconvenienced by 
this summary rejection which should be the end of 
all her processes. Only by the theory of many 

be explained. 

The only at all logical explanation from the point 
of view of Vedantic monism is that of the Mayavada ; 
but there the whole thing becomes a dream, both 
bondage and liberation are circumstances of the 
unreality, the empirical blunderings of Maya ; in 
reality there is none freed, none bound. The more 
realistic^Sankhya^yiew of things does not admit this 
phantasmagoric iiei of existence and therefore 
cannot adopt this solution. Here too we see that 
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the multiplicity of souls is an inevitable co nclusio n 
fronTthe'^a^df the' Saniya li^y^s existence. 

The Gita starts from this an^sis and seems 
at first, eveif in Its setting'FortE of Yoga, to accept 
it almost wholly. It accepts Prakriti and her thre e 
gunas and tweni^fqi^ jprTricipfe accepts Tfie 
Sunbution of all action^ to the Prakriti and the 
passivity of the Piirusha ; acce pts th£ mult^licity 
of conscious beings ~ irf the cosmos ; accepts the 
dissolution of the identifying ego-sense, the dis- 
criminating action of the intelligent will and the 
transcendence of the action of the three modes of 
energy as the means of liberation. The Yoga which 
Arjuna is asked to practise from the outset TsJ^Qga 
by the Buddhi, the.ant dligen t will. there is 

one deviation of capital importance, — the Purush a 
is regarded as one, not m any ; for the free, 
immaterial, immobileTeternal, immutable Self of the 
Gita, but for one detail, is a Vedantic description 
of the eternal, passive, immobile, immutable Purusha 
of the Sankhyas. But the capital difference is that 
there is One and ^CJJiany. This br ings in the 
whole difficulty which the SankEya multiplicity 
avoids and necessitates a quite different solution. 
This the Gita provides by b ringing in to its Vedantic 
Sankhya the ideas and principles of Vedaiuic Yo^. 

The first impomht new element we find is in 
the conception of Purusha i^jf. Prakriti conducts 
her activitie^Jor tEe”^15ure of Purusha ; but how 
is that pleasure detefmuied ? Tn the strict Sankhya 
analysis it can only be by a passive consent of the 
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silent Witness. Passively the Witness consents to 
the action of the intelligent will and the ego-sense, 
passively he consents to the recoil of that will from 
the ego-sense. He is Witness, s our ce of the consent, 
by reflection upholder of the work of Natujcip, 
anumantd bhartd, but nothing more. [ But the 
Purusha of the _Gita^i§. also the Lord of Nature ;^e 
i^TShwara. If the operation of th^ Mfelligen t will 
B elongs to Nature , the orig ination and power of the 
\yill pr oceed^ from th e ^"^nsciou s, SpujL ; he is the 
Lord of Nature. If the'lict of intelligence of the 
Will is_the_act o^JPraWt^ the source and light of 
the intelligence^ are actively con iribu ted by the 
Punis ha ; he is not^otjJijLt he f itness, b ut the^_| L.Qrd 
and Knower, master ot k^wle ^^^ncT^wjU, jndtd 
tshvarah. ,He is the su^ ^e cau seof the_ action of 
j Prakn jti the supreme cause of its witKffiiwal from 
action. In the Sankhya analysis Purusha and 
Prakriti in their dualism are the cause of the 
cosmos ; in this sy pthetir Sajnl^yg^ Purusha by his 
Praj riti is the cause of thc-XQsmQS. "We see at once 
how far we have travelled from the rigid purism of 
the traditional analysis. 

But what of the one^elLimmutable, immobile, 
eternally free, with which the T?ita began? That 
is free from all change or involution in change, 
avikdryaj^ unbor n, umnanifcsied, the Biahni ffl, yet 
iTTsmat **b y wh ic h all t^ is e xtended. ” There- 
fore it would seem that the principle of the Ishwara 
is in its being ; if it is immobile, it is yet the cause 
and lord of all action and mobility. But how? 
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And what of the multiplicity of conscious beings 
in the cosmos? The’yTlu not seem to be the Lord, 
but rather very much not the Lord, anish, fair they 
are s ubject to the ^ction of the three^ras and the 
delusion of the e go-sense , arid ff,' as the Gita seems 
to say, they are all the one self, how did this 
involutioS; Objection and^HeTusiori come about or 
how is it explicable except by the pure passivity of 
the Purusha? And w hence the multipUdty? or 
how is it that the one self in one Wy and mind 
attains to liberation while in^otheis it reniairis uMer 
the deiusiorLof bondage? These are difficulties 
which cannot be passed by without a solution. 

The G ita ans wers them in its later chapters , by 
a n. anal ysis of Puioisfia^d Ttakriti which brings in 
new element^very proper to a Vedantic Yoga, but 
alien to the traditional Sankhya. It speaks of three 
rather a triple status “oftfie Purusha. 
The Upanishads in dealing with the truths of 
Sankhya seem sometimes to speak only of two 
Purushas. There is one unborn of thrw coloura, 
says a text, the eternal feminine principle of Pniknti 
with its three gunas, ever creating ^here are two 
unborn, two Purushas, of whom on^leaves to and 
enjoys her, the other abandons her because he has 
enjoyed all her enjoyments. In another verse they 
are described as two birds on one tree, eternally 
yoked companions, one of whom eats the fruits of 
the tree, — the Purusha in Nature enjoying her 
cosmos, — the other eats not, but watches his fellow, 
— the silent Witness, withdrawn from the enjoy- 
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merit ; when the first sees the second and knows 
that all is his greatness, then he is delivered from 
sorrow. The point of view in the two verses is 
different, but they have a common implication. 
of the birds is the etepiallyi^il^t, upbound Self ox 
EurushaJ^y whom all this is extended and he regards 
th^^osmos he has extended, but is aloof from it ; 
the other is the P urush a involved in Prakriti. The 
first ^HsiF’indicates that the "ar^ t be sa me, 
represent different states, bound and liberate, of 
the sarne conscious being,-^^^^fbr the second Unborn 
lias descended into the enjoyment of Nature and 
withdrawn from her ; the other verse brings out 
what we would not gather from the former, that in 
its higher status of unity the self is for eyer^free, 
inactive, unattached, though it descends in its lower 
being Into the multiplicity of the creatures of 
Prakriti and withdraws from it by reversion in any 
individual creature to the higher status. This 
theory of the double status of the one conscious soul 
opens a door ; but the process of the multiplicity of 
the One is still obscure. 

T o these two the G ita, developing the thought 
of other passages in the Upanishads,* a dds y et 
another^^the supreme, th^UEUshottaina, the . highes t 
feiirusha, w hose greatness all this creation is. V Thus 
there are three, the JK^sliam, the Aj^ har^ the 
y Uaisa^ Kshara,_ the qiobile, the mutable is 

• Purushah akshardt paratah parah , — although the 

Akshara is supreme, there is a supreme Purusha higher than 
it, says the Upanishad. 
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^turCi swabhdva, it is the various becoming of the 
soul ; the PouSi® the multiplicity of the 

di vine Bei ng ; it is the^J^urusha multiple not apart 
ffom, but ihjPrakriti.LlAfa hara, the immobil e, the 
immutable, is the silent and inactive self, it is the 
unity of the divine Being, Witness of __ Natmie, but 
not involved in its movement ; it is the ina ctive 
Purusha free from Prakriti and her worksTXThe 

the 

supreme self, who possesses both the immutable 
unity and the mobile multiplicity* It is by a large 
mobility and action of Hisjgati^, H^ijeneigy,Jffis 
wlLand^awer,^ that He mamfests Hhnself in the 
world a nd by a greater, stillnesi and immobility of 
His being that He is aloof from it; ye t is He^.as 
Purushottama above both the aloofness from Nature 
an<r the attachment to Nature, [jrhis idea of the 
Purushottama, though continually implied in the 
Upanishads, is disengaged and definitely brought 
out by the Gita and has exercised a powerful 
influence on the later developments of the Indian 
religous consciousness. It isj^ Jfounc^io^of the 
highest Bhaktiyoga^ which claims to exceed the 
rigd definitions of monistic philosophy ; it is at 
the back of the philosophy of the devotional Puranas. 

Thc^jGita is not content, either, to abide within 
the Sankhya analysis of Prakriti ; for that makes 
room only for t Be egb-sens e^ahdl ibt for the multiple 
Pinmha, which is there not a pSt of PraFntl, but 
sej^rate from her. The Gita affirms on the contrary 
that the Lord by His nature b ecomes the Jiva . How 
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is that possible, since there are only the twenty-four 
principles of the cosmic Energy and no others? Yes, 
says the divine Teacher in effect, that is a perfectly 
valid account for the apparent operations of the 
cosmic Prakriti with its three gunas, and the rela- 
tion attributed to Purusha and Prakriti there is also 
quite valid and of great use for the practical purposes 
of the involution and the withdrawal. But this is 
only the l ower Prakrit i of^ die thrc gjmdes^ the in- 
cbnscient, tEe apparent ; thereJsaJiiigl^Tiri^^ 
a ri^srien^nd divine Nature, and it is tl^Ljrfuch 
has b ^come ^ the i ndividual souL the Jiv a. In th e 
lower nature each being appe ars as^he ego, in the 
Wgherire" is the individual Purusl^. In oAer words 
i4inTHj ^iriiy^s~ ^r^^ spiritual na ture_Q£j£e 
Qne. This in^vidigil soul i s myself, in the creation 
It is a partial manifestation of me, namaiva mshah, 
and it possesses all my powers; i^wilnew, ^iw 
of the sanction, upholder, k^wer,irgrd. Tt descends 
into the l ower namre and tjiinks^-itsel f j^ urET by 
action, so toTenjoyAe lower being: it draw 

fcacT “and k now it self ^ the passiyg^ jffirusha free 
from all action. It canl*is^bove the three gunas 
and, libgi:ated *omlS^.Jwndagel^ yet 

possess action, even as I do myself, and by adoration 
of the Purushottama and union with him it can 
enjoy wholly its divine Nature. 

Such is the analysis, not confining itself to the 
apparent cosmic process but penetrating into the 
occult secrets of superconscious Nature, uttamam 
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rahasyam, by which the Gita founds its synthesis 
of 3^edanta^Sankhya and Yoga , its synthesis of 
knowledge, the pure 

Sankhya" fRe combining of wqifc and 

libe radpn is contradictory and iinpossible. By* pure 
Monism„_alone the permanent coiuiiiuation works 
a part the indulgence of devotion 

^ftex.pe3r|)5c^ knowledge and liberation and union 
are attained, become impossible or at least irrational 
and otiose. The Sankhya knowledge of the Gita 
dissipates and the Yoga system of the Gita triumphs 
over all these obstacles. 
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The whole object of the first six chapters of the 
Gita is to sjnthetise in a large frame of Vedantk 
truth the two methods, ordinarily supposed to be 
diverse and even opposite, of Ae Sankhya§_and the 
^ gins. The Sanldiya is taken ^s^the starting-point 
and the basis ; but it is from the beginning and with 
a pro gressivel y increasing emphasis p_enoeated wi th 
the ideas and methods of Yoga, and remoulded in its 
spirit. The practical difference, as it seems to have 
presented itself to the religious minds of that day, 
lay first in this that^^ankhyaL^iroceede^^ k^fiijv- 
ledge and through the Yoga of the intelligence, while 
\^ga proceededJjy works and the transformation of 
the active consciousness and, secondly , — a corollary 
of this first distinction, — that S^nkhpL^i 
passivity and the renunciation of works, sannydsa, 
wl^ Yog a held to be quite sufficient tfieTg^r 
rqmrKiation_pf._^^ the purification of the 
subjective principle which leack to action^ and the 
turning of wor^ Godwards, towards the divine 
existence and towards liberation. Yet both had the 
sam e aim, the transcendence of birth’ anff of thS 
terrestrial existence and thejumion^of the human 
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soul with the Highest. This at least is the difference 
as it is presented to us by the Gita. 

The difficulty which Arjuna feels in under- 
standing any possible synthesis of these oppositions 
is an indication of the hard line that was driven in 
between these two systems in the normal ideas of 
the time. The Teacher sets out by reconciling 
y^As and the Yoga of the intelligence : the latter, 
he says, is far superior to mere works ; it is by the 
Yoga of the BuddM, by knowledge raising man 
om_pf the ordinary human mind and its desires into 
the purity and equality of the Brahmic condition 
free from all desire that works can be made accept- 
able. Yet are works means of salyatipn, but works 
thus purified by knowledge. Filled with the notions 
of the then prevailing culture, misled by the 
emphasis which the Teacher lays upon the ideas 
proper to Vedantic SanTchya, conquest of the.&ens^, 
withdrawal from mind intp„the Self, ascent into 
tlie Bromic condition, extinction of . our lower 
jgej^p^^ity in the Nirvana of impersonality, — ^for 
the ideas proper to Yoga are as yet subordinated 
and largely held back, — Arjuna is perplexed and 
asks,/“If thou boldest the intelligence to be greater 
than works, why then dost thou appoint me to a 
terrible work? Thou seemest to bewilder my 
fiitelligence with a confused and mingled speech ; 
tell me then decisively that one thing by which 
I may attain to my souFs weal.” 

In answer Krishna affirms that the Sankh ya goes 
by knowledg e and renunciatio n, the Yoga~^ wqrksLl 
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but the rea l renunciatio n is i mpossible w ithout 
without \ Ayrks do ne as a sacrffice. done with equality 
and without desire of the fruit, with the perception 
that it is. Nature which does th e actio ns and not the^ 
s^l ; but immediately afterwards lie declares that 
the sacrifice of knowledge is the highest, alPwork 
finds its consum.mation in knowledge^ by the fire of 
knowledge all works are burnt up ; therffore by 
Yoga works are renounced and their bondage over- 
come for the man who is in possession of his Self. 
Again Arjuna is perplexed ; here are desireless 
wgrl^- the.4)rmciple of Yoga, and renunciation of 
works, the principle pf Sankhya, put together side 
beside as if part of one method, yet there is no 
evident reconciliation between them. For the kind 
of reconciliation which the Teacher has already 
given, — in outward inaction to see action still 
persisting and in apparent action to see a real 
inaction since the soul has renounced its illusion 
of the worker and given up works into the hands, of 
the Master of sacrifice, — is for the prsigical mind of 
Arjuna too slight, too subtle and expressed almost 
in riddling words ; he has not caught their sense or 
at least not penetrated into their spirit and reality. 
Therefore he asks again, “Thou declarest to me the 
renunciation of works, O Krishna, and again thou 
declarest to me Yoga ; which one of these is the 
better way, that tell me with a clear decisiveness.” 

The answer is important, for it puts the whole 
distinction very clearly and indicates though it does 
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not develop entirely the line of reconciliation. 
^ Renunc iation and Yoga works bo th bri ng about 
the souFs salvation, but of the tw o the Yog a of works 
js distinguished, al^ve the renundation of worl^^ 
He should be known as always a Sannyasin (even 
when he is doing action) who neither dislikes nor 
desires ; for free from the dualities he is released 
easily and happily from the bondage. Children speak 
of Sankhya and Yoga apart from each other, not the 
wise ; if a man applies himself integrally to one, he 
gets the fruit of both,''] because in their integrality 
each contains the other. ‘The status which is 
attained by the Sankhya, to that the men of the Yoga 
also arrive ; who sees Sankhya and Yoga as one,„be 
sees. But renunciation is difficult to attain without 
Yoga ; the sage who has Yoga attains soon , to the 
Brahman ; his self becomes the self of all existences 
(of all things that have become), and even though 
he^does works, he js^not^ involved- in them.** He 
^^^^J^^ihC-^adions are nojuhis, but Nature’s and 
that very knowledge he is free ; he has renounced 
works, does no actions, though actions are done 
through him ; he becomes the Self, the Brahman, 
brahmabhUta, he sees all existences as becomings 
(bMtdni) oT that self-existent Being, his own only one 
of them, all their actions as only the development 
of cosmic Nature working through their individual 
nature and his own actions also as a part of the same 
cosmic activity. This is not the whole teaching of 
the Gita ; for as yet there is only the idea of the 
immutable self or Purusha, the Akshara Brahman, 
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and of Nature, Prakriti, as that which is responsible 
for the cosmos and not yet the idea, clearly 
expressed, of the Ishwara, the Purushottama ; as yet 
only the synthesis of works and knowledge and not 
yet, in spite of certain hints, the introduction of the 
supreme element of devotion which becomes so 
important afterwards ; as yet only the one inactive 
Purusha. and^ the l ower Prakriti and not yet the 
distinction of the triple Purusha and the double 
Prakriti. It is true the Ishwara is spoken of, but 
his relation to the self and nature is not yet made 
definite. The first six chapters only carry the 
synthesis so far as it can be carried without the 
clear expression and decisive entrance of these all- 
important truths which, when they come in, must 
necessarily enlarge and modify, though without 
abolishing, these first reconciliations. 

. r^ofold,. says Krishna, is _the seltapplication 
of the soul by which it enters into the Brahmic 
condition: ‘'that of the Sankhyas by the^Yog^ of 
knowledge, that of the Yogins by the Yoga of works.” 
This identification of &nkhya with Jnanayoga and 
of Yoga with the way of wofEF is interesting ; for it 
shows that quite a different order of ideas prevailed 
at that time from those we now possess as the result 
of the great Vedantic development of Indian thought^ 
subsequent evidently to the composition of the Gita, 
by which the other Vedic philosophies fell into 
desuetude as practical methods of liberation.^ To 
justify the language of the Gita we must suppose 
that at that time it was the Sankhya method which 
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was very commonly’*^ adopted by those who followed 
the path of knowledge. Subsequently, with the 
spread of Buddhism, the Sankhya method of know- 
ledge must have been much overshadowed by the 
Buddhistic. Buddhism, like the Sankhya non- 
Theistic and anti-Monistic, laid stress on the 
impermanence of the results of the cosmic energy, 
which it presented not as Prakriti but as Karma 
because the Buddhists admitted neither the Vedantic 
Brahman nor the inactive Soul of the Sankhyas, and 
it made the recognition of this impermanence by the 
discriminating mind its means of liberation. When 
the reaction against Buddhism arrived, it took up 
not the old Sankhya notion, but the Vedantic form 
popularised by Shankara who replaced the Buddhis- 
tic impermanence by the cognate Vedantic idea of 
illusion, Maya, and the Buddhistic idea of Non- 
Being, indefinable Nirvana, a negative Absolute, by 
the opposite and yet cognate Vedantic idea of the 
indefinable Being, Brahman, an ineffably positive 
Abiolute in which all feature and action and energy 
cease because in That they never really existed and 
are mere illusions of the mind. It is the method of 
Shankara based upon these concepts of his philo- 
sophy, it is the renunciation of life as an illusion of 
which we ordinarily think when we speak now of the 
Yoga of knowledge. But in the time of the Gita 
Maya was evidently not yet quite the master word 

• The systems of the Puranas and Tantras are full of tlte 
ideas of the Sankhya, though subordinated to the Vedantic 
idea and mingled vnth many others. 
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of the Vedantic philosophy, nor had it, at least with 
any decisive clearness, the connotation which 
Shankara brought out of it with such a luminous 
force and distinctness ; for injiiejGita,tbere^isL little 
talk of Maya and much JPrakriti and, even, the 
former word is used as little more than an equi- 
valent of the latter but only in its inferior status ; jt 
ilihe_Jpwr three guna^S, traigunyor 

mayi imt-^illusiye^Maya, in the 

teaching of the Gita the effective jcause of cosq^ 
exwtence. ^ 7™ 

Still, whatever the precise distinctions of their 
metaphysical ideas, the practical difference between 
the Sankhya and Yoga as developed by the Gita is 
the same as that which now exists between the 
Vedantic Yogas of knowledge and of works, and 
the practical results of the difference are also the 
same. The Sankh^ proceeded like the Vedanti^:^ 
Yoga of knowledge by the Buddhi, by thi^^saimi- 
nating intejligexiceu i t arrived by reflective thought, 
vichdra, at right discrimination, viveka, of the true 
nature of the soul and of the imposition on it of the 
works of Prakrit! through attachment and identifi- 
cation, just as the Vedantic method arrives by the 
same means at the_jr ight discriminajtjon of the true 
nature _of jhe Self and of the imposition on it of 
cosmic appearances by mental illusion which leads 
to egoistic identification and attachment. In the 
Vedantic method Maya ceases for the soul by its 
return to its true and eternal status as the one Self, 
the Brahman, and the cosmic action disappears ; in 
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the Sankhya method the working of the gunas falls 
to rest by the return of the soul to its true and 
eternal status as the inactive Purusha and the cosmic 
action ends. The Brahman of the Mayavadins is 
silent, immutable and inactive ; so too is (he Purusha 
of the Sankl^a ; therefore for both ascetic renuncia- 
tion of life and works is a necessary means of 
liberation. pBut for the Yoga o f the Gito, as for the 
Vedantic Yoga of works, acjdon is not onl y a pre- 
p^atipn but itself the means jF l ib era tion ; and it is 
the justice of this view which the Gita seeks to bring 
out with such an unceasing force and insistence, — 
an insistence, unfortunately, which could not prevail 
in India against the tremendous tide of BudcBiism,* 
was lost afterwards in the intensity of ascetic 
illusionism and the fervour of world-shunning saints 
and devotees and is only now beginning to exercise 
its real and salutary influence on the Indian mind. 
Renu nciation is indis pensable^ but t he true renun - 
ciationjs^ the i nner re jeHIon of desire and egoism ; 
without that the outer physical abandoning of works 
is a thing unreal and ineffective, with it it ceases 
even to be necessary, although it is not forbidden. 
Knowledge is essential, there is no higher force for 
liberation, but work^ with knowledg e are also 
needed ; by the _union of knowledge and works the 

* At the same time the Gita seems to have largely in- 
fluenced Mahayanist Buddhism and texts are taken bodily 
from it into the Buddhist Scriptures. It may therefore have 
helped largely to turn Buddhism, originally a school of 
quietistic and illuminated ascetics, into that religion of 
meditative devotion and compassionate action which has so 
powerfully influenced Asiatic culture. 
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soul dwells entirely in the Brahmic status not only 
in repose and inactive calm, but in the^yery 
and stress and violence of action. Devotion is all- 
imjJoVtant, tuit, works with devqtipjti ^e also, 
important ; by the”union„pf knowledge, Sevotioa 
and works the sojal is taken up into the highest 
status of the Ish^ra to^well therein the Purushpt- 
tama who is m^ter at once of the eternal spiritual 
calm and the eternal cosmic activity. T^s ^ the 
synthesis of the Gita. 

But, apart from the distinction between the 
Sankhya way of knowledge and the Yoga way of 
works, there was another and similar opposition in 
the Vedanta itself, and this also the Gita has to deal 
with, to correct and to fuse into its large restatement 
of the Aryan spiritual culture. This was the 
distinction between Karmakanda and Jnanakan^ 
between the original Ihou^tTHaT led' to* tlie”]^ 
sophy of the .Mimansa, the Vedavada, and 

that which led to the philosophy of the IJttara 
]V^mansa,^_ the Brahmayada, between those who 
dwelt in the tradition of the Vedic hymns and the 
Vedic sacrifice and those who put these aside as a 
lower knowledge and laid stress on the lofty meta- 
physical knowledge which emerges from the 
Upanishads. For the pragmatic mind of the Veda- 
vadins the Aryan religion of the Rishis meant the 

* Jaimini*s idea of liberation is the eternal Brahmaloka 
in which the soul that has come to know Brahman still 
possesses a divine body and divine enjoyments. For the 
Gita the Brahmaloka is not liberation; the soul must pass 
beyond to the supracosmic status. 
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Strict performance of the Vedic. sacrifices and the 
use of the sacred Vedic mantras in order to possess 
all human desires in this world, wealth, progeny, 
victory, every kind of good fortune, and the joys of 
immortality in Paradise beyond. For the idealism 
of the Brahmavadins this was only a preliminary 
preparation and the real object of man, true 
purushdrtha, began with his turning to the know- 
ledge of the Brahman which would give him the 
true immortality of an ineffable spiritual bliss far 
beyond the lower joys of this world or of any 
inferior heaven. Whatever may have been the true 
and original sense of the Veda, this was the distinc- 
tion which had long established itself and with 
which therefore the Gita has to deal. 

Almost the first word of the synthesis of works 
and knowledge is a strong, almost a violent censure 
and repudiation of the Vedavada, “this flowery 
word which they declare who have not clear 
discernment, devoted to the creed of the Veda, 
whose creed is that there is nothing else, souls of 
desire, seekers of Paradise, — it gives the fruits of 
the works of birth, it is multifarious with specialities 
of rites, it is directed to enjoyment and lordship as 
its goal/* The Gita even seems to go on to attack 
the Veda itself which, though it has been practically 
cast aside, is still to Indian sentiment intangible, 
inviolable, the sacred origin and authority for all 
its philosophy and religion. “The action of the 
three gunas is the subject matter of the Veda ; but 
do thou become free from the triple guna. 
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O Arjuna.” The Vedas in the widest terms, 
**all the Vedas*', — which might well include the 
Upanishads also and seems to include them, for the 
general term ^ruti is used later on, — are declared 
to be unnecessary for the man who knows. “As 
much use as there is in a well with water in flood 
on every side, so much is there in all the Vedas for 
the Brahmin who has the knowledge.” Nay, the 
&Tjpj:ures are even a stumbling-block ; for the letter 
of the Word — perhaps because of its conflict of texts 
and its various and mutually dissentient interpreta- 
tions — bewilders the understanding, which can only 
find certainty and concentration by the light within. 
“When thy intelligence shall cross beyond the 
whorl of delusion, then shalt thou become indifferent 
to Scripture heard or that which thou hast yet to 
hear, gantdsi nirvedam grotavyasya grutasya cha. 
When thy intelligence which is bewildered by the 
Sruti, grutivipratipannd, shall stand unmoving .and 
stable in Samadhi, then shalt thou attain to Yoga.** 
So offensiye_is „all this to conventional rel^ious 
sentiment that attempts are naturally made by the 
convenient and indispensable human faculty of 
text-twisting to put a different sense on some of 
these verses, but the meaning is plain and hangs 
together from beginning to end. It is confirmed 
and emphasised by a subsequent passage in which 
the knowledge of the knower is described as passing 
beyond the range of Veda and Upanishad, gabda- 
brahmdtivartate. 
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Let US see, however, what all this means ; for 
we may be sure that a synthetic and catholic system 
like the Gita’s will not treat such important parts of 
the Aryan culture in a spirit of mere negation and 
repudiation. The Gita has to synthetise the Yoga 
doctrine of libera tion_ by jvorks and the Sankhya 
doctrine of liberatipn^l^Jknowle3ge ,* it has' to fuse 
karma with [ndna^ , It has at the same time to 
syntlietise the Purusha and Prakriti idea common 
to Sankhya and Yoga lYith the BrahmavacU of the 
current Vedanta in which the Purusha, Deva, 
Ishwara,— supreme Soul, God, Lord, — of the 
Upanishads all became merged in the one all- 
swallowing concept of the immutable Brahman ; 
and it has to bring out again from its overshadowing 
by that concept but not with any denial of it the 
Yoga idea of the Lord or Ishwara. It has too its 
pwn luminous thou|[ht to add, the crown of its 
synthetic system, the doctrine, of the Purushottama 
and of the triple Purusha for which, though the 
idea is there, no precise and indisputable authority 
can be easily found in the Upanishads and which 
Rfiems indeed at first sight to be in contradiction with 
that text of the Sruti where only two Purushas are 
recognised. Moreover, in synthetising works and 
knowledge it has to take account not only of the 
opposition of Yoga and Sankhya, but of the 
opposition of works to knowledge in Vedanta itself, 
where the connotation of the two words arid 
therefore their point of conflict is not quite the 
same as the point of the Sankhya-Yoga opposition. 
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It is not surprising at all, one may observe in 
passing, that with the conflict of so many 
philosophical schools all founding themselves on 
the texts of the Veda and Upanishads, the Gita 
should describe the understanding as being 
perplexed and confused, led in different directions 
by the Sruti, grutwipratipannd. What battles are 
even now delivered by Indian pundits and meta- 
physicians over the meaning of the ancient texts 
and to what different conclusions they lead ! The 
understanding may well get disgusted and in- 
different, gantdsi nirvedam, refuse to hear any more 
texts new or old, grotavyasya, grutasya cha, and go 
into itself to discover tjfie truth in the light of a 
deeper and inner and direct experience. 

In the tot six chapters the Gita lays a large 
foundation for its synthesis of works^nd knowledge, 
its~synthesis of Sankhya, Yoga and Vedanta. But 
tot it finds that ^rma, works, has a particular 
sense in the language of the Vedantins ; it iwans 
the Veto samfices and ceremonies or at most 
that and the ordering of life according to the 
Grihyasutras in which these rites are the most 
important part, the religious kernel of the life. 
By works the Vedantins understood these religious 
works, the sacrificial system, the yajnaj full of a 
careful ordefr^^T(J^~of exact and complicated rites, 
kriyd’Vishesha bahuldm. But in Yog a w orks had a 
much \yider significance.. The Gita insists on this, 
wider significance ; in our conception of spiritual 
activity alf^ works have to be included, sarva- 
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karmdni. At the same time, it does not, like 
Buddhism, reject the idea of the sacrifice, it prefers 
to uplift and enlargd it. Yes, it says in effect, not 
only is sacrifice, yajna, the most important part of 
life, but all life,^IPworks should be regarded as 
^crific^are though by the ignorant they are 

performed without the higher knowledge and by the 
most ignorant not in the true order, avidhi- 
pArvakam . Samfice i^ the ve ry cond ition, oMif^ 
with sacrifice as their eternal companion the 
Father of creatures created the peoples. But the 
sacrifices of the Vedavadins are offerings of 
desire directed towards material rewards, desire 
eager for the result of works, desire looking 
to a larger enjoyment in Paradise as immortality 
and highest salvation. This the system of 
the Gita cannot admit ; for that in its very 
inception starts with the renunciation of desire, 
with its rejection and destruction as the enemy of 
the soul. The Gita does not deny the validity even 
of 'the Vedic sacrificial works ; it admits them, it 
admits that by these means one may get enjoyment 
here and Paradise beyond ; it is I myself, says the 
divine Teacher, who accept these sacrifices and to 
whom they are offered, I who give these fruits in 
the formpf the gods since so men choose to approach 
me. But this is not the true road, nor is the 
enjoyment of Paradise the liberation and fulfilment 
which man has to seek. It is the jgnorant who 
i^shii ^ the god s^ not knowing whom they are 
worshipping ignorantly in these divine forms ; for 
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they are worshipping, though in ignorance, the 
One, _ the Lord, _Ae only Deva, and it is he who 
accepts their offering. To that Lord must the 
sacrifice be offered, the true_sacrifice of all the fife's 
energies and activities^ with devotion, withou t 
cfene, for His sake and for tEe "welfare of the 
peoples. It is because the Vedavada obscures this 
truth and with its tangle of ritual ties man down to 
the action of the three gunas that it has to be so 
severely censured and put roughly aside ; but its 
central idea is not destroyed ; transfigured and 
uplifted, it is turned into a most important part of 
the tme spiritual experience and of the method of 
fibei^ion^ 

The Vedantic idea of knowledge does not 
present the same difficufties. The Cfita takes it 
over at once and completely and throu^out the six 
chapters quietly substitutes the still immutable 
Brahman of the Vedantins, the One .witl|y|t a 
se.co nd immanent in all cosmos, for the still i K pu- 
table but multiple Purusha of the SankhyasT It 
accepts throughout these chapters knowledge \pid 
realisation of the Brahman as the most impgrtsm^ 
the ipdispe nsable means of liberation, even while it 
insists on desireless works as an essential part of 
knowledge. It accepts equally Nirvana of the ego 
in the infinite equality of the immutable, impersonal 
Brahman as essential to liberation ; it practically 
identifies this extinction with the Sankhya return 
of the inactive immutable Purusha upon itself 
when it emerges out of identification with the 
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actions of Prakriti ; it combines and fuses the 
language of the yedanta with the language of the 
S^tik^a, as had already indeed been done by 
certaiiT'bf the Upanishads.* But still there is a 
defect in the Vedantic position which has to be 
overcome. We may, perhaps, conjecture that at 
this time the Vedanta had not yet redeveloped the 
later theistic tendencies which in the Upanishads are 
already present as an element, but not so prominent 
as in the Vaishnava philosophies of the later 
Vedantins where they become indeed not only 
prominent but paramount. We may take it that 
thejarthodox Vedanta was, at any rate in its main 
tendencies, pantheistic at the basis, monistic at the 
summit.f It knew of the Brahman, one without a 
second ; it knew of the Go ds^“Vishnu, Shiva, Brahma 
and the rest, who all resolve themselves into the 
Biahm^nj^ but the one supreme Brahman as the 
one, Jfshwara, Purusha, Deva — words often applied 
to if' in the Upanishads and justifying to that 
extent, yet passing beyond the Sankhya and the 
theistic conceptions — was an idea that had fallen 
from its pride of place the names could only be 
applied in a strictly logical Brahmavada to sub- 
ordinate or inferior phases of the Brahman-idea. 

• Especially the Swetaswatara. 

t The pantheistic formula is that God and the All are 
one, the monistic adds that God or Brahman alone exists 
and the cosmos is only an illusory appearance or else a real 
but partial manifestation. 

t This is a little doubtful, but we may say at least that 
there was a strong tendency in that direction of which 
Shankara*s philosophy was the last culmination. 


133 



ESSAYS ON THE GITA 


The Gita proposes not only to restore the original 
equality of these names and therefore of the con- 
ceptions they indicate, but to go a step farther. The 
Brahman in its supreme and not in any lower 
aspect Has "To” be " presented as the Purusha with 
the lower Prakr iti fo r jts _Maya, so to synthetise 
thoroughly Vedanta and Sankhya, and as Ishwara, 
so to synthetise thoroughly both with Yoga ; but the 
Gita is going to represent the Ishwara, the Purushot- 
tama, as higher even than the still and immutable 
Brahman, and the loss of ego in the impersonal 
comes in at the beginning as only a great initial 
and necessary step towards union wi^h th e Puru shqt- 

tama. For the Pjii ushottama is the supreme 

Bralmian. It therefore passes boldly beyond the 
Veda and the Upanishads as they were taught by 
their best authorised exponents and affirms a 
teaching_c£ jts'_o^_ wh^^ it has developed from 
them, but which may not be capable of being fitted 
in within the four corners of their meaning as 
ordinarily interpreted by the Vedantins.* In fact 
without this free and synthetic dealing with the 
letter of the Scripture a work of large synthesis in 
the then state of conflict between numerous schools 


• In reality the idea of the Purushottama is already 
announced in the Upanishads, though in a more scattered 
fashion than in the Gita and, as in the Gita, the Supreme 
Brahman or Supreme Purusha is constantly described as con- 
taining in himself the opposition of the Brahman with qualities 
and ‘v^rithput qualities, nirguna gunt. Efe is not one of these 
things to the exclusion of the other which seems to our 
intellect to b.e its contrary. 
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and with the current methods of Vedic exegesis 
would have been impossible. 

The Gita in later chapters speaks highly of the 
Veda and the Upanishads. They are divine Scrip- 
tures, they are the Word. The Tjard bitnselLis the 
knoj^_ of Veda a nd the author ofj^e^^anta, yedavid 
veddniakrit ; ' the Lord is the^one object of know- 
le3ge in all the Vedas, sarvair vedair aham eva 
vedyah, a language which implies that the word 
Veda means the book of knowledge and that these 
Scriptures deserve their appellation. The Puru- 
shottama from his high supremacy above the 
immutable and the mutable has extended himself 
in the world and in the Veda. Still the letter of 
the Scripture binds and confuses, as the apostle of 
Christianity warned his disciples when he said that 
the jetter kilj^h^and it i{ the spirit, that saves ; and 
there is a point beyond which the utility of the 
Scripture itself ceases. The real source of know- 
ledge is the Lord in the he^t j *^^m seated m tEe 
"h eart of every m an and from - m e is k nowledgeul* 
^ys the Gita ; the Scripture is onfy a verbal form 
of that inner Veda, of that self-luminous Reality, 
it is shabdabrahma : the mantra, says the Veda, 
has risen from the heart, from the secret place where 
is the seat of the truth, sadandd r*itasya, guhdydm. 
That origin is its sanction ; but still the infinite 
Truth is greater than its word. Nor shall you say 
of any Scripture that it alone is all-sufficient and 
no other truth can be admitted, as the Vedavadins 
said of the Veda, ndnyad astiti vddinah. This is a 
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saving and liberating word which must be applied 
to all the Scriptures of the world. Take all the 
Scriptures that are or have been, Bible and Koran 
and the books of the Chinese, Veda and Upanishads 
and, Purana and Tantra and Shastra and the Gita 
itself and the sayings of thinkers and sages, prophets 
and Avatars, still you shall not say that there is 
nothing else or that the truth your intellect cannot 
find there is not true because you cannot find it 
there. That is the limited thought of the sectarian 
or the composite thought of the eclectic religionist, 
not the untrammelled truth-seeking of the free and 
illumined mind and God-experienced soul. Heard 
or unheard before, that alw^s is the truth which^^ 
is se^n byjthe heart of man in its illumined depths 
or Kard within from the Master of all knowledge, 
the knower of the eternal Veda. 
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I HAVE had to deviate in the last two essays and 
to drag the reader with me into the arid tracts of 
metaphysical dogma, — ^however cursorily and with 
a very insufficient and superficial treatment, — so that 
we might understand why the Gita follows the 
peculiar line of development it has taken, working 
out first a partial truth with only subdued hints of 
its deeper meaning, then returning upon its hints 
and bringing out their significance until it rises to 
its last great suggestion, its supreme mystery which 
it does not work out at all, but leaves to be lived 
out, as the later ages of Indian spirituality tried to 
live it out in great waves of love, of surrender, of 
ecstasy. Its eye is always on its synthesis and all its 
strains are the gradual preparation of the mind for 
its high closing note. 

I have declared to you the poise of a self- 
liberating intelligence in Sankhya, says the divine 
Teacher to Arjuna. I will now declare to you 
another poise in Yoga. You are shrinking from the 
results of your works, you desire other results and 
turn from your right path in life because it does not 
lead you to them. But this idea of works and their 
result, desire of result as the motive, the work as a 
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means for the satisfaction of desire, is the bondage 
of the ignorant who know not what works are, nor 
their true source, nor their real operation, nor their 
high utility. My Yoga will free you from all 
bondage of the soul to its works, karmabandham 
prahdsy asi. You are afraid of many things, afraid 
5 afraid of suffering, afraid of hell and 
punishment, afraid of God, afraid of this world, 
afraid of the hereafter, afraid of yourself. What is 
it that you are not afraid of at this moment, you 
the Aryan fighter, the world's chief hero? But this 
is the great fear which besieges humanity, its fear 
of sin and sufferi ngjiow and hereafter, its fear in 
a*lv6rld of whose true nature k i gnor am^ of a 
God-Jwhose tru^Jbeing also it has not seen and 
whose cosmic purpose it does not understand. My 
Yoga will deliver, you from the great fear and even 
a little of it will bring deliverance. When you 
have once set out on this path, you will find that 
no step is lost ; every least movement will be a gain ; 
you will find there no obstacle that can baulk you 
of your advance. A bold and absolute promise and 
one to which the fearful and hesitating mind beset 
and stumbling in all its paths cannot easily lend 
an assured trust ; nor is the large and full truth of 
it apparent unless with these first words of the 
message of the Gita we read also the last, “Abandon 
all laws of conduct and take refuge in Me alone; 
I will deliver you from all sin and evil ; do not 
grieve." 
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But it is not with this deep and moving word 
of God to man, but rather with the first necessary 
rays of light on the path, directed not like that to 
the soul, but to the mtel lect, that the expos itio n 
begins. Not the Fnend and Lover of man speaks 
first, but the guide and teacher who has to re move 
from him his i gnorance of his true se lf and of the 
nature of the world and of the sp rings o f his own 
action^ For it is because he acts ignorantly, with 
a intellig ence and therefore a wrong will in 

these matters, that man is or seems to be bound ^ 
his, w orks ; otherwise works are no bondage to the 
free soul. It is because of this wrong intelligence 
that he has hope and fear, wrath and grief and 
transient joy ; otherwise works are possible with a 
perfect serenity and freedom. Therefore it is the 
Yoga of the buddhi, the intelligence, that is first 
eiyoipdjbnTSrjuna. ' To act with righ t intdliggnce 
and, therefore^ a" tigh t will, fixed in th e One, a^re 
qLthcL-Oiie-JSfilf ft .all and acting out of its equal 
serenity, not running about in different directions 
under the thousand impulses of our superficial 
mental self, is the Yoga of the intelligent will. 

There are, says the Gita, t\yq _iypes — 
iiltelligence^in the human being. The first Js 
r pnrentra ftd, poised, one, homogeneous, directed 
singly toward^ the TruA ; uni ty is its c h ^cte ristic, 
concentrated fixity is its very being. In t he oAer 
Aere is im singlejwill, no unified intelligence, but 
only an endle^ number of ideas many-branching, 
coursing about, that is to say, in this or Aat direction 
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in pursuit of the desires which are offered to it by 
life and by the environment. Bud^, the word 
used, mea ns, properly speaking, the mental powenof 
ufideii^t andj ng; ^t_it is evidently u sed by t he Gito 
in, a laige philosophic se nse for the wh ole acti oSLiif 
the di^iminaJiii^ _and decidi ng min d which 
d^ermines both the direction and use of our 
thoughts ancTlhe direction and use of our acts ; 
t hought, n^hgence, ji ^gment, perceptive choice 
and aim are all included in its functioning: for the 
characteristic of the unified intelligence is not only 
concentration of the mind that knows, but especially 
concentration of the mind that decides and persists 
in the decision, vyavasdya, while the sign of the 
dissipated intelligence is not so much even 
discursiveness of the ideas and perceptions as 
discursiveness of ^the aims and desires, therefore of 
the will. Will, then, and know ledge Jire_the two 
functions of th e Buddhi. The unifie d, intellig^ t 
will is fixed *in the eiiTightened soul, it is 
centrated in^ inner self -kno wledge ; the mafiy- 
branching and multifarious, busied with many 
things, careless of the one thing needful is on the 
contrary subject to the restless and discursive action 
of the mind, dispersed in outward life and works 
and their fruits. “Works are far inferior,*' says the 
Teacher, “to Yoga of the intelligence ; desire rather 
refuge in the intelligence ; poor and wretched souls 
are they who make the fruit of their Wj ^rhs the 
object of their thoughts and activities." 
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We must remember the psyc hological ord er of 
the jSan khya which t he Gi ^ay^ts. On one side 

there~Ts She Purush a, the soul caliti,^ ina ctive, 

immutable, one, not evolutive ; dri the other side 
there is Prakriti or Nature-fo rce in e rt w ithout the 
conscious Soul, active but qnly by juxtaposition to 
that consciousness, By contoct^with it, as we would 
say, not so much one at first as indeterminate, 
tr^le in^ its qualities, capable of evolution and 
involution. The contact of soul and _nam^ 
generates the pl ay oLsubject ivity and obje ctivity 
which is our Mperienre of being ; what is to us the 
subjective first evolves, because the scml-coi^iousL 
ni^s is the ^rst cause, inconscient Nature-force only 
the second and "^dependent cause ; but still it is 
Nature and not Soul which supplies the instruments 
of our subjectivity. First in order„cpm e Budd hi, 
discriminative or determinative power evolving out 
of Nature-force, and its subordinate power of^sfilf:. 
^scriminating ego. Then as a secondary evolution 
5iere arises o ut of thes^the power which seizes the 
discriminations of objects, sense-mind or Manas,— 
we must record the Indian names “b^an^~ the 
corresponding English words are not real equi- 
valents. As a tertiary evolution out of sense-min d 
we have the sp ecialising j xrganjjL semsps, te n in 
numbe r, five of perception, five of action ; nex t the 
powers of each sense of perception, sound, form, 
scent, etc., which give their value to objects for the 
mind and make things what they are to our 
subjectivity, — and, as the substantial basis of these. 
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the primary conditions of the objects of sense, the five 
elements of ancient philosophy or rather elementary 
conditions of Nature, pan cha bh uta , which constitute 
objects by their various combination. ^ 

Reflected in the pure consciousness of Purusha 
these degrees and powers of Nature-force become 
the material of our impure subjectivity, impure 
because its action is dependent on the perceptions 
of the objective world and on their subjective 
reactions. Buddhi, which is simply jthe dete nnina- 
tive power*^ thaT “determines all inertly out of 
indeterminate inconscient Force, takes for us the 
form of - inteUigence and will.^ Manas, the 
inconscient force which seizes Nature's discrfmina- 
tions by objective action and reaction and grasps at 
them by attraction, becomes sense-perception and 
desire, the two crude terms or degra^tions of 
intelligence and will, — ^becomes the sense-niind 
sensational, emotive, volitional in the lower sense 
of wish, hope, longing passion, vital impulsion, all 
the deformations (vikdra) of will. The senses 
become the instruments of sense-mind, the 
perceptive five of our sense-knowledge, the active 
five of our impulsions and vital habits, mediators 
between the subjective and objective ; the rest are 
the objects of our consciousness, vishayas^ of tl^ 
senses. 

This order of evolution seems contrary to that 
which we perceive as the order of the material 
evolution ; but if we remember that even Buddhi 
is in itself an. inert action of inconsckm Nature 
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and that \there is certainly in this sense an 
inconscient VilL anjT inte lligence, a dkcriminjuiy§ 
a^_d^erminative force even in the atom, if we 
observe the^^crudeTnconscient stuff of sensation, 
emotion, memory, impulsion in the plant and in 
the subconscient forms of existence, if we look at 
these powers of Nature-force assuming the forms of 
our subjectivity in the evolving consciousness of 
animal and man, we shall see that the Sankhya 
system squares well enough with all that modern 
enquiry has elicited by its observation of material 
Nature. In the evolution of the soul back from 
Prakriti towards Purusha, the reverse order has to 
be taken to the original Nature-evolution, and that 
is how the Upanishads and the Gita following and 
almost quoting the Upanishads state the ascending 
order of our subjective powers. “Supreme,’' they 
say, “beyond their objects are the senses, supreme 
over the senses the mind, supreme over the mind 
the intelligent will: tlm which J s supreme over the 
intelligent will, is the conscious self, the 

Plirusl ^ ThSefore, sayTTlie Gita, it is this 
Purush a, this supreme cause of pur -subjective life 
which we have to understand and become aware of 
by the intelligence ; in that we have ^ fix pur_w^^^^^ 
So hol ding _ pur low®:^ subjecdve^ selL j p N ature 
firmly poised and stilled by means of the greater 
iFealiy conscient self, we can destroy the restless 
ever-active enemy of our peace and self-mastery, the 
mind’s desire. 
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For evidently theje-are^wo possibilides pf.jthe 
action of the intelligent will. It may take its_down- 
wiieCand outward orientation towards, a discursive 
action of the perceptions and the will in t l^_t^le 
p^,. of JPxakriti, or it may, take _its up ward and 
iajyard^prientation towards a_.seuled_ peace and 
equality in the calm and immutable purity joLtlie 
conscious*. jilent soul no longer subject to the 
distractions of Nature. In the former alternative 
the subjective being is at the mercy of the objects 
of sense, it lives in the outward contact of things. 
That life is the life of desire. For the senses excited 
by their objects create a restless or often violent 
disturbance, a strong or even headlong outward 
movement towards the seizure of these objects and 
their enjoyment, and they carry away the sense- 
mind, '‘as the winds carry away a ship upon the 
sea” ; the mind subjected to the emotions, passions, 
longings, impulsions awakened by this outward 
movement of the senses carries away similarly the 
intelligent will, which loses therefore its power of 
calm discrimination and mastery. Subjection of the 
soul to the confused play of the three gunas of 
Prakriti in their eternal entangled twining and 
wrestling, ignorance, a false, sensuous, objective life 
of the soul, enslavement to grief and wrath and 
attachment and passion, are the results of the down- 
ward trend of the buddhi, — the troubled life of the 
ordinary, unenlightened, undisciplined man. Those 
who like the Vedavadins make sense-enjoyment the 
object of action and its fulfilment the highest aim 
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of the soul, are misleading guides. The inner 
subjective self-delight independent of objects is our 
true aim and the high and wide poise of our peace 
and liberation. 

Therefore, it is the upward and inward orienta- 
tion of the intelfigenf 15111 that we must resolutely 
cTioose with a settled concentration and perseverance, 
vyavasdya ; we must fix it firmly in the calm self- 
knowledge of the Purusha. The first movement 
must be obviously to get rid of desire which is the 
whole root of the evil and suffering ; and in order to 
get rid of desire, we must put an end to the cause 
of desire, the rushing out of the senses to seize and 
enjoy their objects. We must draw them back when 
they are inclined thus to rush out, draw them away 
from their objects, — as the tortoise draws in his 
limbs into the shell, so these into their source, 
quiescent in the mind, the mind quiescent in 
intelligence, the intelligence quiescent in the soul 
and ^its self-knowledge,^ observing the action of 
{^ature, but not subject, to .h, not desiring anything 
that the objective life can give. 

It is not an external asceticism, the physical 
renunciation of the objects of sense that I am teach- 
ing, suggests Krishna immediately to avoid a mis^ 
understanding which is likely at once to arise. Not 
the renunciation of the Sankhyas or ti^ austeritiS 
of the rigid ascetic jyith his fasts, his maceration of 
the body, his attempt to abstain even from food ; 
that is not the self-discipline or the abstinence which 
I mean, for I speak of an inner withdrawal, a renun- 
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ciatio n of_desire. The embodied soul, having a 
body, has to support it normally by food for its 
normal physical action ; by abstention from food it 
simply removes from itself the physical contact with 
the object of sense, but does not get rid of the inner 
relation which makes that contact hurtful. It retains 
the pleasure of the sense in the object, the rasa, the 
liking and disliking, — for rasa has two sides ; the 
ioul must, on the contrary, be capable of enduring 
the physical contact without suffering inwardly this 
sensuous reaction. Otherwise there is mvritti, 
:essati on o f th e obje ct, vishayd vinivartante, but no 
subjective cessation, no nivritti of the mind ; but the 
senses are of the mind, subjective, and sub jective 
cessation of the rasa is the only real sig n of mastery^ 
BuTTiow is thii desirelcM contact with objects, this 
unsensuous use of the senses possible? jh is 
possib^, param drishtwd, by_.l. h £. v is io n -.of the 
supreme, — param, th^^ul, the Purusha_i— an^ by 
living in the Yoga, in_unfon or pheness-of the v^^le 
subf ectiye .bctng . wth ttet, through the Y oga of the 
intelligence^for the one Soul is calm, satisfied in its 
own delightTand that delight free from duality_ can 
take, once we see this supreme^mg in us and fix 
the mind and will on that, the place of the sensuous 
object-ridden pleasures and repulsions of the mind. 
This^is the true way of lib er ation . 

— Certainly 'self-ffiscipline, self-control is never 
easy. All intelligent human beings know that they 
must exercise some control over themselves and no- 
thing is more common than this advice to control the 
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senses ; but ordinarily it is only advised imperfectly 
and practised imperfectly in the most limited and 
insufficient fashion. Even, however, the sage, the 
man of clear, wise and discerning soul who really 
labours to acquire complete self-mastery finds him- 
self hurried and carried away by the senses. That is 
because the mind naturallyjends itself to the senses ; 
it observes tli^ objects of sense with an inner 
interest, set tles up on _ them and makes them the 
object of absorbing thought for the intelligence and 
of strong interest for the will. By that attachment 
con^s, by attachment desire, by desire distress, 
*^ssion and anger when the desire is not satisfied 
orTs thwarted or opposed, and by passion the soul 
is qbscured^^^he intelligence and will forget to see 
and be seated in the calm observing soul ; there is a 
fall from the memory of one^s true self, and by that 
lapse the imelligent will is also obscured, destroyed 
even. For, for the time Teing, it no longer exists 
to our memory of ourselves, it disappears in a cloud 
of passion; we become passion, wrath, grief and 
cease to be self and iru^lHgence and will. This 
then must be prevent^ and ailThe sensesHbrought 
utterly under control ; for only by an absolute 
control of the senses can the wise and calm 
intelligence be firmly established in its proper seat. 

This cannot be done perfectly by the act of the 
intelligence itself, by a merely mental self-discipline ; 
it can onl^y be done by Yoga with someAing which 
is higTier than itselFand in whrdi“ calm~a^^ self- 
maSeiy Ire inherent. And this Yoga can only 
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arrive at its success by devothig, by:jConsecratiag, hj 
giving up the whole sel Tto Th e Divine, ‘‘to Me/' 
says Krishna ; for the Liberator is within us, but it 
is not our mind, nor our mtelligence, nor our 
p^^onal will,^^^^ey are only instr ume nts. It is the 
Lord in whom, as we are told in the end, we have 
utterly to take refuge. And for that we must at first 
make him the object of our whole being and keep 
in soul-contact with him. This is the sense of the 
phrase **he must sit firm in Yoga^^ wholly given up. 
tOLMe” ; 1Sut as yet it is the merest passing hint after 
jhe manner of the Gita, three words only which 
contain in seed the whole gist of the highes^secret 
yet to be developed, yukta d sita ma tparah. 

If this is done, then it becomes possible to move 
among the objects of sense, in contact with them, 
acting on them, but with the senses entire^^ 
the control of the subjective self, — not at the mercy 
of the“ objects and their contacts and reactions, — 
and that self again obedient to the highest s elf, t he 
PurusEa. THeiirE'ee from reactions, the senses 
will Be delivered from the affections of liking and 
disliking, escape the duality of positive and negative 
desire, and calm, peace, clearness, happy tranquil- 
lity, dtmaprasdda, will settle upon the man. That 
clear tranquillity is the source of the soul’s felicity ; 
all grief begins to lose its power of touching the 
tranquil soul ; the intelligence is rapidly established 
in the peace of the self ; suffering is destroyed. It is 
this calni^ desirel^^ griefless fixity of the buddhi 
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in and^elf-knowle^e to which the Gita 

pves the n ame of Samadlii . 

~ T^e sig^iT oT^the man in g^adhi is not that 
he loses consciousness of objects an J surroundings 
and of his mental and physical self and cannot be 
recalled to it even by burning or torture of the 
body, — the ordinary idea of the matter ; trance is 
a particular intensity, not the essential sign. The 
test is the expulsion of all desires, their inability 
to get at the mind, and it is the inner state from 
which this freedom arises, the delight of the soul 
gathered within itself with the ipind equal and 
still” and high-poised above the attractions and 
repiflsions, the alternations of sunshine and storm 
and stress of the external life. It is drawn inward 
even when acting outwardly ; it is concentrated in 
self even when gazing out upon things ; it is 
directed wholly to the Divine even when to the 
outward vision of others busy and preoccupied with 
the affairs of the world. Arjuna, voicing the 
average human mind, asks for some outward, 
physical, practically discernible sign of this great 
Samadhi ; how does such a man speak, how sit, 
how walk? No such signs can be given, nor does 
the Teacher attempt to supply them ; for the only 
possible test of its possession is inward and that 
there are plenty of hostile psychological forces to 
apply. ,gg^li^is the ^eat stam^^ of jhe 
soul a nd ofldSt^quality exen_the^^^ 
ggm are_ still subjective. “A man witHT^ mind 
untroubled by sorrows, who has done with desire 
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for pleasures, from whom liking and wrath and 
fear have passed away, such is the sage whose under- 
standing has become founded in stability/' 
“without the triple action of the (juaUties jot 
PmTf itir ^^uAlthe dual ities , ever based in his 
true being, without getting or having, possessed of 
his self." For what gettings and havings has the 
free soul? Once we are possessed of the Self, we are 
in possession of all things. 

And yet he does not cease from work and 
y don. There "is the originality and power of the 
Gita, that having affirmed this static condition, this 
superiority to nature, this emptiness even of all that 
constitutes ordinarily the action of Nature for the 
liberated soul, it is still able to vindicate for it, 
to enjoin on it even the continuance of works and 
thus avoid the great defect of the merely quietistic 
and ascetic philosophies, — the defect from which 
we find them to-day attempting to escape. “Thou 
hast a right to action , ^t only to action, neyef 
to^its l nlitrr Rt not the fruits of th^ works be thy 
inotive, neither let there be in thee any attachment 
to inactivity/* Therefore it is not the works 
practised with desire by the Vedavadins, it is not 
the claim for the satisfaction of the restless and 
energetic mind by a constant activity, the claim 
made by the practical or the kinetic man, which is 
here enjoined. “Fixed in Yoga do thy actions, 
having abandoned aXtathuieritrTiaving bSdme eq^ 
in hiilure and success ; for it is equality that is 
meant by Yoga." Action is distressed by the choice 
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between a relative good and evil, the fear of sin 
and the difficult endeavour towards virtue? But the 
liberated who has united h is reason and will with 
tEe~E)ivme, casts away from him even here in this 
world of d ualiti es both good d oing and ev il doing ; 
for he rises to a higher law beyond good and evil, 
founded in the liberty of self-knowledge. Such 
desireless action can have no decisiveness, no 
effectiveness, no efficient motive, no large or vigorous 
creative power? Not so ; action done in Yoga is 
not only the highest but the wisest, the most potent 
and efficient even for the affairs of the world ; for 
it_is Jnformed by the knowledge an d will o f the 
Master of works ; ‘'Yoga is skill in works. ” But 
aTI^ction directed towafdTTife leads away from the 
universal aim of the Yogin which is by common 
consent to escape from bondage to this distressed 
and sorrowful human birth? Not so, either ; the 
sages who do works without desire for fruits and 
in Yoga with the D ivine are liberated from the 
bondage of birth and reach that other perfect status 
in which there are none of the maladies which 
afflict the mind and life of a suffering humanity. 

The status h e reac hes is the Brahmic c ondition ; 
he gets to firm standing in the Brahman, br^hnjX 
is a reversal of the whole view, experience, 
knowledge, values, seeings of earth-bound creatures. 
This life of the dualities which is to them their 
day, their waking, their consciousness, their bright 
condition of activity and knowledge, is to him a 
night, a troubled sleep and darkness of the soul ; 
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that higher being which is to them a night, a sleep 
in which all knowledge and will cease, is to the self- 
mastering sage his waking, his luminous day of true 
being, knowledge and power. They are troubled 
and muddy waters disturbed by every little inrush 
of desire ; he is an ocean of wide being and 
cortscioii&ness^ which is ever being filled, yet ever 
motionless in its large poise of his soul ; all the 
desires of the world enter into him as waters into 
the sea, yet he has no desire nor is troubled. For 
while they are filled with the troubling sense of 
ego and mine and thine, he is one with the one Self 
in all and has no 'T* or “mine''. He acts as others, 
but he has abandoned all desires and their Idhgifi^ 
Fie attains to the great peace and is not bewildered 
by the shows of things ; he has extinguished his 
individual ego in the jOn^ lives in that'ttnit^Tahd, 
fixed in thar status at fiis end, can attain to 
extinction in the Brahman, Nirvana, — not the 
negative self-annihilation of the Buddhists, but the 
great immeigence of the .separate personal-JSgljLlnto 
the vasTTeality of the one infinite imperson^ 
Existence. 

5ucBr'*‘ subtly unifying Sankhya, Yoga and 
Vedanta, is the first foundation of the teaching of 
the Gita. It is far from being all, but it is the first 
indispensable practical unity of_knowledge and 
wori^irili^a ^hiTd'^owning 

inFensest element in the soul's completeness, divine 
love and devotion. 
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The Yoga of the intelligent will and its 
culmination in the Brahmic status, which occupies 
all the close of the second chapter, contains the seed 
of much of the teaching of the Gita, — its doctrine 
of desireless works, of equality, of the rejection of 
outward renunciatujn, of devotion to the Divine ; 
but as yet all this is slight and obscure. What is 
most strongly emphasised as yet is the withdrawsu 
of the w in from the ordinary motive of human 
activities, desire, frniji man^s normal temperament 
of the sense-see kin g thoughit and will with its 
passions and ignorance, and from its customary 
habit of troubled many-branching ideas and wishes 
to the desireless calm unit^^ and passionless serenity 
of the Brahmic j>oi^. So much Arjuna has under- 
sfooil HeTs not unfamiliar with all this ; it is the 
substance of the current teaching which points man 
to the path of knowledge and to the renunciation 
of life and works as his way of perfection. The 
inteli igence^jvithdrawing froia sense and desire and 
human action and turning to the Highest, to the 
One, to the actionless Purusha^ to the immobile, 
to the featureless Brahman, that surely is the eternal 
seed of knowledge. There is no room here for 


153 



ESSAYS ON THE GITA 


works, since works belong to the Ignorance ; action 
is the very opposite of knowledge ; its seed is desire 
and its ^it is bondage. That is the orthodox 
philosophical doctrine, and Krishna seems quite 
to admit it when he says that works are far inferior 
to the Yoga of the intelligence. And yet works are 
insisted upon as part of the Yoga ; so that there 
seems to be in this”^ teaching a radical inconsistency. 
Not only so ; for some kind of work no doubt may 
persist for a while, the minimum, the most in- 
offensive ,* but here is a work wholly inconsistent 
with knowledge, with serenity and with the motion- 
less peace of the self-delighted soul, — ^a work 
terrible, even monstrous, a bloody strife, a rut hless 
b attle, a giant massacre. Yet it is this that is 
enjo ined , this that it Js sought to just^ by tl^ 
teaching^fjn^ peace and_desireless equality mui 
stati^ln^e Brahman [ Here then is an unreconciled 
contradiction. Arjuria complains that he has been 
given a contradictory and confusing doctrine, not 
the clear, strenuously single road by which the 
human intelligence can move straight and 
trenchantly to the supreme good. It is in answer 
to this objection that the Gita begins at once to 
develop more clearly its positive and im{>erative 
doctrine of Works. 

The T'eacHS first makes a distinction between 
the two means of salvation on which in this world 
men can concentrate separately, the Yoga of know- 
ledge, the Yc^^jwork^ the one_ i^lyS^T it is 
usually supposed, reniTnciation of wrks_as,^j^ 
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obs tacle to salvation, the ot her accept i ng works as 
a m eans (?^ vatibh. He does not yet insist strongly 
on any fusioh~of Ihem, on any reconciliation of the 
thought that divides them, but begins by showing 
that the renunciation of the Sankhyas, the physical 
renunciation, Sannyasa, is neither the only way,, 
nor at all the better way. Naishkarmya^ a calm 
voidness from works, is no doubt that to which the 
soul, the Purusha has to attain ; for it is Prakriti 
which d oes t he work and the ^gul ha.l tOL^me 
involution ^njhe^activitks QL_tb^ and attain 

to a Tree^ serenity and poise watching over the 
operations of Prakriti, but not affected by them. 
That, and not cessation of the works of Prakriti, 
is what is really meant by the soul's naishkarmya. 
Therefore it is an error to think that by not 
engaging in any kind of action this actionless state 
af the soul can be attained and enjoyed. 
r^unciatign. of works is not a sufficient, not even 
quite -proper . means salvation. “Sot by 
gib«tention from works does a man enjoy actionless- 
ness, nor by mere renunciation (of works) does he 
attain to his perfection." — to siddhi, the accomplish- 
ment of the aims of his self-discipline by Yoga. 

But at least it must be one necessary means, 
indispensable, imperative? For how, if the works 
3f Prakriti continue, can the soul help being 
involved in them? How can I fight and yet in my 
ioul not think or feel that I the individual am 
Sghting, not desire victory nor be inwardly touched 
rf defeat? This is the teaching of the Sankhyas 
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that the intelligence of the man who engages in 
the activities of Nature, is entangled in. £goism, 
ignora nce an d desir e and therSore ffiawn to action ; 
on the contrary, if the intelligence draws back, then 
the action must cease with the cessation of- the 
desire and the ignorance. Therefore the giving up 
of life and works is a necessary part, an inevitable 
circumstance and an indispensable last means of the 
movement to liberation. This objection of a 
current logic — it is not expressed by Arjuna, but 
it is in his mind as the turn of his subsequent 
utterances shows, — the Teacher immediately 

anticipates. No, he says, such renunciation, far 
from being indispensable, is not even possible. 
"Tor none stands even for a moment not doing 
work ; ev^yone is made, to do action „helplesslyjby 
the modes born of Prakriri^' The strong perception 
of the great cosmic action and the eternal activity 
and power of the cosmic energy which was so much 
emphasised afterwards by the teaching of the 
Tantric Shaktas who even made Prakriti or Shakti 
superior to Purusha, is a very remarkable feature 
of the Gita. Although here an undertone, it is 
still strong enough, coupled with what we might 
call the theistic and devotional elements of its 
thought, to bring in that activism which so strongly 
modifies in its scheme of Yoga the quietistic 
tendencies of the old metaphysical Vedanta. Man 
embodied in the natural world cannot^cease Irom 
aTc Eiotiriior f oF a momCTt^~not for a second ; 
yery_existenceTierej£a^^ wfioIiTumverse 
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is an act of God, mere living even is His movement. 

DuF physical life, its maintenance, its conti- 
nuance is a journey, a pilgrimage of the body, 
sh arira-yd trd, and that cannot be effected without 
action. But even if a man could leave his body 
unmaintained, otiose, if he could stand still always 
like a tree or sit inert like a stone, tisthati, that 
vegetable or material immobility would not save 
him from the hands of Nature ; he would not be 
liberated from her workings. For it js_not our 
p hysical movements and activities alone which are 
meant by woxJ^hy_^_karma; our mentaLexistence. 
alsQ,i§..a^eat complex actipa, it is even the greater 
and more important part of the works of the un- 
resting energy, — subjective cause and determinant of 
the physical. We have gained nothing if we repress 
the effect but retain the activity of the subjective 
cause. The objects of sense are only an occasion 
for our bondage, the mind's insistence on them is 
the means, the instrumental cause. A man may 
control his organs of action and refuse to give them 
their natural play, but he has gained nothing if his 
mind continues to remember and dwell upon the 
objects of sense. Such a man has bewildered him- 
self with false notions of self-discipline ; he has 
not understood its object or its truth, nor the first 
principles of his subjective existence ; therefore all 
his methods of self-discipline are false and null.* 

•I cannot think that mithydchdra means a hypocrite. 
How is a man a hypocrite who inflicts on himself so severe 

complete a privation ? He is mistaken and delnded, 
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The body’s actions, even the mind’s actions are 
nothing in themselves, neither a bond^e, nor the 
first cause of bondage. What is vital is the mighty 
en ergy of Nature which will have her way and "her 
^ay in hjsf_great field of^ mini and life an d b odyj 
wiiatls dangerous in her, is the powexof her thKe 
gunas, modes or qualities to confuse and bewilder 
tii^ intelligence and so obscure the soul. That, 
as we shall see later, is the whole crux of action 
and liberation for the Gita,_ Be^ free from obscui^ 
ti w and be wilderment by th e thf^Hgunfts_and 
action jmn continu^ as it must continue, and even 
die largest^ richest or most enormous and v iolent 
acuon_: it docs not matter, for nqdiijng-then. touches 
die Punisha, the_ soul has naishkarmya. 

But at present the Gita does not proceed to that 
latter point. Since the mind is the instrumental 
cause, since inaction is impossible, what is rational, 
necessary, the right way is a contro lle d action .o f. .the 
subjectiye_and oy«tiye organism. The mind mmt 
bring prises under ite control as an instrument 
of the intdligent wdi and then the qr^hfpFacHdn 
must be us^ for their proper office, for a ction , but 
for action done as Yoga. But what is the essence of 
this self-control, what is meant by action done as 
Yoga, Karmayoga ? It is n on-attachm ent, it is to 
do works without clinging with the mind to the 
objects of sense and the fruit of the works. Not 

vimMhdtmA, and his AchAra, his formally regulated method 
of self-discipline, is a false and vain method, — ^this surely 
is all that th^ Oita means. 
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complete inaction, which is an error, a confusion, a 
self-delusion, an impossibility, but action fuU and 
free_,done wi thorn subje^^ sense and passion, 
desireless and unattoched works, are the first secret 
of perfection. Do action thus self-controlled, says 
Kri^na, niyatam kuru _karma_ twqmji I have said 
that knowledge, the intelligence, is greater, than 
woiics, jydyast karmano buddhth,^t 1 did no^mean 
that i nac tion js grea ter than action ; the contrary is 
the truth, karma jydyo akarmanah. For knowledge 
does not mean renunciation of works, it mearw 
tguaUty and npn^aUachiDe^ jto. desicfi and the 
p^ects of sense; and it means the poise of the 
intelligent will, in the Soul free and high-uplifted 
above the lower instrumentation of Prakriti* and 
contrplUng the works of the mind and the s^es 
2 ind Mdy^ip J:he power of self-knowledge and the 
pure objectless self-delight of spiritual _jealisatipn, 
niyatam karma, ^wddht)!oga-isiulfilled--hy 
yoRa ; the Yoga _q L. the self-libeiauilg,. intelligent 

• Again, I cannot accept the current interpretation of 
niyatam karma as if it meant fixed and formal works and 
were equivalent to the Vedic nityakarma, t he regular works 
of sacrifi ce, ce remon ial and^ riile o f Vedic "Il^ng. 

Shrely, nTyafa~simpry takes up the niyamya ^nhe”rasf“verSe. 
Krisiina makes a statement, *'he who controlling the senses 
by the mind engages with the organs of action in Yoga of 
action, he excels,** manasd niya mya drab h ate karma^^ai^ 
and he immediately goes on to draw from Sie~sf^ment an 
injunction, to sum it up and convert it into a rule. “Do thou 
do controlled action,** f0at am k ur u — karmcL^twam: niyatam 
takes up the niyamya, kuru karma takes up ~ the drab hate 
karmayogam. Not formal works fixed by an external rule, 
but jjeaii filess wor ks controlled by the liberated buddhi, is 
the Gita’s teadEmg. ' — 
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will finds, its fpll meaning by the Yoga of desireLess 
works. Thus the Gita founds its teaching of the 
necessity of desireless works, nishkdma karma, and 
unites the subjective practice of. the. ,3aHknyi^ — 
rejecting their merely physical rule — ^with the 
practice of Yoga, 

But still there is an essential difficulty unsolved. 
Desire is the ordinary motive of all human actions^. 
and if the soul is free _frpm desire, then there i^np 
farther rationale for action. We may be compelled 
to do certain works for the maintenance of the 
body, but even that is a subjection to the desire of 
the body which we ought to get rid of if we are 
to attain perfection. But granting that this cannot 
be done, the only way is to fix a rule for action 
outside ourselves, not dictated by anything in our 
subjectivity, the nityakarma of the Vedic rule, the 
routine of ceremonial sacrifice, daily conduct and 
social duty, which the man who seeks liberation 
may do simply because it is enjoined upon him, 
withou^any personal purpose or jubjcctiye inter est 
in them, with^an absolute indifference to the doings 
not because he is. compelle.d- by his natme bm 
because^ it is enjoined by the Shastra. But if the 
principle of the action is not to be external to the 
nature but subjective, if the actions even of the 
liberated and the sage are to be controlled and 
determined by his nature, swabhdva-niyatam, then 
tbe only subjective principle of action is desire of 
whatever kind, lust of the flesh or emotion of the 
heart or base or noble aim of the mind, but all 
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subject to the gunas of Prakriti. Let us then 
interpret the niyata karma of the Gita as the nitya- 
karma of the Vedic rule, its kartavya karma or work 
that has to be done as the Aryan rule of social duty 
and let us take too its work done as a sacrifice to 
mean simply these Vedic sacrifices and this fixed 
social duty performed disinterestedly and without 
any personal object. This is how the Gita's doctnne 
of desireless wo rk is o ften interpreted. But it seems 
to^me that the Gita’s teaching is not so crude and 
simple, not so local and temporal and narrow as all 
that. It is larg^ free, subtle and profound ; it is 
for all time and for all men, not for a particular age 
and country. Especially, it is always breaking free 
from external forms, details, dogmatic notions and 
^oing. back_to jrindples^and the great f^t^ of our 
nature and our being. ^ It is a work of large 
^ilosophicjruth and spirituaL practicality, not of 
constrained religious and philosophical formulas 
and stereotyped dogmas. 

The difficulty is this, how, pur pature being 
what it is and desire the common principle of its 
affinn . is it possible to institute a really desireless 
action? For what we call ordinarily disinterested 
action is not really desireless ; it is simply a replace- 
ment of certain smaller personal interests by other 
larger desires which have only the appearance of 
being impersonal, virtue, country, mankind. All 
actio n, moreover, as Krishna insists, is^ done by tfie 
gunas of Prakriti, by^ou r natu re ; in acting accord- 
ing toTKe Shastra we are stUl acting according to 
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our nature, — even if this Shastric action is not, 
as it usually is, a mere cover for our desires, pre- 
judices, passions, egoisms, our personal, national, 
sectarian vanities, sentiments and preferences ; but 
even otherwise, even at the purest still we obey a 
choice of om- nature, and if our nature were different 
and the gunas acted on our intelligence and will in 
some other combination, we would not accept the 
Shastra, but live according to our pleasure or our 
intellectual notions or else break free from the social 
law to live the life of the solitary or the ascetic. We 
cannot become impersonal by obeying something 
outside ourselves, for we cannot so get outside our- 
selves ; we can only do it by rising to the highesiia 
ourselves,, into. Qur free. §pul and Self which is the 
ame and one in all and has therefore no personal 
interests, to the Divine in our being who possesses 
Himseif transcendent of cosmos and is therefore not 
bound by His cosmic works or His individual action. 
That is what the Gita teaches and desirelessn ess i s 
ojily a means to this end, not an aim in itself. Yes, 
iSut how is it to be brought about? By doing aU 
wotks_with sacrifice as the only object, is the reply 
of the divine Teacher. “By doing works otherwise 
than for sacrifice, this world of men is in ,bond,^e tp 
works ; for sacrifice practise works, O.son of Kunti, 
Becdming free from ,?ill attachment.” It is evident 
that all works and not merely sacrifice and social 
duties can be done in this spirit ; any actionJUay-hc 
done either from the egorsenae narrow oi^enlarged 
^Ipr j|£ Mke of th^e Divine. AlL-bdog. and all 
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action of Piakriti 9^ the 

Divine; from that it proce^^^ by ^t jt^ endures, 
to_^at it is directed.^ But so long as we are 
dominated by the ego-sense we cannot perceive or 
act in the spirit of this truth, but act for the 
satisfaction of the ego and in the spirit of the ego, 
otherwise than for sacrifice. Egoism is the knot of 
jdi^^e bonckge^ By acting^ Godwar^, without any 
"thought of ego, we loosen this knot and finally arrive 
at freedom. 

At first, however, the Gita takes up the Vedic 
statement of the idea of sacrifice and phrases the 
law of sacrifice in its current terms. This it does 
with a definite object. We have seen that the 
quarrel between renu nciation and works has two 
forms, the opposition of Sankhya and Yoga which 
is already in principle reconciled and the b^osition 
of Vedism and J^danrism which the Teacher has 
yet To reconcile. The first is a larger statement of 
the opposition in which the idea of works is general 
and wide. The Sankhya starts from the notion of 
the divine status as that of the immutable and 
inactive Purusha which each soul is in reality and 
makes an opposition between inactivity of Purusha 
and acjtiyity ofJbrakriti ; so its logical culmination 
is cessation o f all works.' sjajls fropi the 

notion of the Divine a^_Ishwax*a, lord of the 
operations of Prakriti and therefore supeiibr to 
them, and its logical culmination ,is not cessation 
of works but the ,iiQul’sL^£eriority to them and 
fr^om evOT 4h©ugt^ ^ing iir w^ the 
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opposition of Vedism and Vedantism works, karm^ 
are restricted to Vedic worl^ and sometimes even 
to Vedic sacrifice and ritualised works, all else being 
exduded as not useful to salvation. Vedism of 
the Mimansakas insisted on them the^ inrans^ 
Vedantism taUng its ^and on the Upanis hads 
looked on^them as only a preliminary belonging to 
the state of igimmnce and in the end to.b^pver: 
pas^d and rejected, an obstacle to the seeker of 
liberation. Vedism worshiped the Deyjs, tl^ j^ods, 
with sacrifice and held them to be the powers 
who assist oiir salvation. Vedan tism was inclined 
to regard^them as ppiyeisjof Jjie mentaLaiiima 
world opposed to our salvation (men, says the 
Upanishad, are die cattle of the godsT who do not 
desire man* to know and be free) ; it saw the. Divine 
as the im mutable Brahman, who has to be attaine d 
not Jiy -Works of sacrifice and worship but by know- 
ledge. W^rks--enly.-Jea(^to ma^rmW^ and to 
an inferior Paradise ; therefore_ jthey haye_ tp _b^ 
r,gn(Mincedr^- 

The Qito_resolyes this opposition by insisting 
that the Devas a re only fpjim-^^the o n e Deva , the 
Ishwara, the Loid^>of . .all . Yoga ^d_worshi p and 
sacriiice and aus terit y, and if it is true that sacrifice 
offered to the Devas leads only to material results 
and to Paradise, it is also true that S3ciifice--Qffered 
to the yiwara leads, beyond them to the great li bera- 
tion. For the Lord and ^Jthe imm utab le Brah man 
irejiot two^^different beings, ^bi^^ and the_same 
Being^juid whoever strives towards either, is striving 
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towards that one divine Existence. ^11 works in 
their totality find^ their culmination and com^ete- 
ness in the knowledge of the Divine, sarvam karmd- 
khilam pdrtha Jndne parisamdpyate. They are not 
an obstacle , but the way to_the suj>r^e knowle dg e. 
Thus this opposition too is reconciled with the help 
of a large elucidation of the meaning of sacrifice. 
In fact its conflict is only a restricted form of the 
larger opposition between and Sankhya. 

Vedism is a specialised and narrow f6fm“’df Toga ; 
th'e^principle of the Vedantists is identical with that 
of the Sankhyas, for to both the movement of 
salvation is the recoil of the intelligence, the 
imddfii, from the differentiating powers of Nature, 
from ego, iriind; senses, from the subjective and the 
objective, and its return to the undifferentiated and 
thFtilimu table. It is with this object of reconcilia- 
tion in his mind that the Teacher first approaches 
his statement of the doctrine of sacrifice ; but 
throughout, even from the very beginning, he keeps 
his eye not on the restricted Vedic sense of sacrifice 
and works, ^but on their 'larger arid universal 
SppBSSSil;— that widening of narrow and formal 
notions to admit the great general truths they 
unduly restrict which is always the method of the 
Gita. 



XII 

THE SIGNIFICANCE OF SACRIFICE 

The Gita^ theoi^^ stated in two 

separate passages ; one we find iruthe Airdxhapter, 
another in the fourth ; the first gives it in language 
which might, taken by itself, seem to be speaking 
only of the ceremonial sacrifice ; the second inter- 
preting that into the sense of a large philosophical 
symbolism, transforms at once its whole significance 
and raises it to a plane of high psychological and 
spiritual truth. ‘‘With sacrifice the Lord of creatures 
of old created creatures and said, By this shall you 
bring forth (fruits or offspring), let this be your 
milker of desires. Foster by this the gods and let 
the gods foster you ; fostering each other, you shall 
attain to the supreme good. Fostered by sacrifice the 
gods shall give you desired enjoyments ; who enjoys 
their given enjoyments and has not given to them, 
he is a thief. The good who eat what is left from 
the sacrifice, are released from all sin ; but evil are 
they and enjoy sin who cook (the food) for their 
own sake. From food creatures come into being, 
from rain is the birth of food, from sacrifice comes 
into being the rain, sacrifice is born of work : work 
^now to be born of Brahnmn, Brahman is bom of 
the Immutable ; Aerefore.. is the all-pervadiDg. 
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Brahman established in the ^orifice. _ He who 
KlToWS not here the wheel thus set in movement, 
evil is his being, sensual is his delight, in vain, 
O Partha, that man lives/* Having thus stated the 
necessity of sacrifice, — we shall see hereafter in what 
sense we may understand a passage which seems 
aj^ first si^lu to convey only a traditional theory of 
ritualism and the necessity of the ceremonial 
offering, — Krishna proceeds to state the superiority 
of the spiritual man to wprks. *‘But the man whose 
delight is in the Self and who is satisfied with the 
enjoyment of the Self and in the Self he is content, 
for^him there exists no work that needs to be done. 
He l^s np_ object here_to_be gained by ac^on done 
and none to be gained by action undone ; he has 
no dependence on all these existences for any object 
to be gained/’ 

Here then are the two id^ls, Y^dist and 
Ve^ntisL-^standing as if in all their sharp original 
separation and opposition, on one side the active 
ideal of acquiring enjoyments here and the highest 
good beyond by sacrifice and the mutual dependence 
of the human being and the divine powers and on 
the other, facing it, the austerer ideal of the liberated 
man who, independent in the Spirit, has nothing 
do with enjoyment or works or the human or the 
divine worlds, but exists only in the peace of the 
supreme Self, joys only in the calm joy of the 
Brahman. The next verses create a ground for the 
r^onciliation .between the. two„ extremes^ j the scar^ 
is not JiQictjqiL as soon as one ,tUTns__towaiL<k^^ 
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higher truths hut jdesireless action both before and 
after it is reac hed^ The liberated man has nothing 
to gain by action, but nothing also to gain by in- 
action, and it is not at all for any personal object 
that he has to make his choice. ‘'Therefore without 
attachment perform eyer the work that is to be done 
(done for_the sake of the world, loJmsangraha, as is 
made clear immediately afterward) ; for doing 
work without attachment man attains to the high£S_t. 
For it was eyen by works that Janaka and the rest 
attained to perfection.'* It is true that works and 
sacrifice are a means of arriving at the highest good, 
sreyah param avdpsyatha ; but there are three kinds 
of works, ^ that done without sacrifice fpr perspn^ 
enjoyment which is entirely selfish and egoistic and 
misses the true law and aim and utility of life, 
mogham pdrtha sa jivati, t^t done with desi re, b m 
with sacrifice and the enjoyment only as a result, oi 
sacrifice and therefore to that extent consecrated and 
sanctified, and that done without desire or, attach- 
ment of any kind. It is the last .3yhich brings^the 
soul„of man to the hipest, jpqram^dpnoli pu^^ 

The whole sense and drift of this teaching 
turns upon the interpretation we are to give to the 
important words, kqrma^,. br^ma^ sacrificcj 

work. Brahman- If the sacrifice is simply the 
Vedic sacrifice, if the work from which it is born 
is the Vedic rule of works and if the brahman from 
which the work itself is bom is the shabdabrahman 
in the sense only of the letter of the Veda, then all 
the positions of the Vedist dogma are conceded and 
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there is nothing more. Ceremonial sacrifice is the 
right means of gaining children, wealth, enjoyment ; 
by ceremonial sacrifice rain is brought down from 
heaven and the prosperity and continuity of the race 
assured ; life is a continual transaction between the 
gods and men in which man offers ceremonial gifts 
to the gods from the gifts they have bestowed on 
him and in return is enriched, protected, fostered. 
Therefore all human works have to be accompanied 
and turned into a sacrament by ceremonial sacrifice 
and ritualistic worship ; work not so dedicated is 
accursed, enjoyment without previous ceremonial 
sacrifice and ritual consecration is a sin. Even 
salvation, even the highest good is to be gained by 
ceremonial sacrifice. It must never be abandoned. 
Even the seeker of liberation has to continue to do 
ceremonial sacrifice, although without attachment ; 
it is by ceremonial sacrifice and ritualistic works 
done without attachment that men of the type of 
Janaka attained to spiritual perfection and liberation. 

Obviously, this cannot be the meaning of the 
Gita, for it would be in contradiction with all the 
rest of the book. Even in the passage itself, with- 
out the illumining interpretation afterwards given 
to it in the fourth chapter, we have already an indica- 
tion of a wider sense where it is said that sacrifice ii 
bom from work, work from brahman, brahman 
from the Akshara, and therefore the^all-pervading 
Brahman, sarvagatam brahma, is establishe d in the 
sa mfic^ T he connecting logic of the ** therefore** and 
the repetition of the word brahma are significant ; 
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for it shows clearly that the brahman from which all 
work is born has to be understooSTwitH an eye not 
so much to the current Vedic teaching in which it 
means the Veda as to a symbolical sense in which 
the creative Word is identical with the all-pervading 
Brahman, the Eternal, the one Self present in all 
existences, sarvahhiXteshu, and present in all the 
workings of existence. The Ve.da,ig>J;he knowledge 
of the Divine, the. Etemal, — “I am He who is to be 
known in all the books of the Knowledge,” vedeshu 
vedyah, Krishna will say in a subsequent chapter ; 
but it is the knowledge of him in the workings of 
Prakriti, in the workings of the three gunas, first 
qualities or modes of Nature, traigunyavishayd 
vedah. This Brahm an or Divine in the workings 
oi^. Nature is born, as we may say, ou t_ of ftHe 
Aksh?ira, the immutable Purusha,^ the Self. 
stands abo.ye_all the modes or qualities or . wott- 
ing of Nature^ nistraigunya. The Brahman is one 
buT self-displayed in two aspects, the immutable 
BHng and the creator originator of worksjjLthe 
mutable becoming, Atman, sarvabhutdni ; it is the 
immobile omnipresent Soul of things and it is jhc 
spiritual principle of the mobile workings of things, 
’Purusha poised in himself ancL Purusha .active _in 
^akriti ; it is aksharj^znd hshara,^ In both of these 
aspects the Divine Being, l^ushottama^^ln anif^ 
ju the universej^ the immutable above all 
qualities is ffis_ jpqise ^ of peace, self-possession, 
equality, samam BraHhia ; ffoyp that proc eeds H is 
|nanifesta.tion4n 4he qualities of Prakriti and then 


170 



THE SIGNIFICANCE OF SACRIFICE 


universal j^oijdngs ; from the Purusha in Prakriti, 
ffom-iJiis .Brahman with, qualities, proce ^ all the 
wor ks pf^ the universal energy, Karma, in maiv "and 
in all existences ; from that work 'proceed the 
principle of sacrifice. Even the material interchange 
between gods andTinen proceeds upon this principle^ 
as typefied in the dependence of rain and its product 
food on this working and on them the physical birth 
of creatures. For all the working of Prakriti is in 
its true nature a sacrifice, yajna, with the Divine 
Beir^ as jhe enjoyer of all eneigisms and works 
and- sacrifice, and The great Lord of all existences, 
hhoktdram yajnatapasdm sarvabhuta-maheswarafn, 
and know „ ll:^ Divine all-pervading and 
established in sacrifice, sarvagatam yajne pratisthi- 
tam, w _the true, tfre Vedic knowledge. 

But he may be known in an inferior action 
through the devas, the gods, the powers of the divine 
Soul in Nature and in the eternal interaction of 

* That this is the right interpretation results also from 
the opening of the eighth chapter where the universal 
principles are enumerated, Akshara {brahma) ^ swabhdva, karma, 

kshara bhdva, purusha, adhiyajna. Akshara is the immutable 
Brahman, spirit or self, Atman; swabhava is the principle of 
the self, adhydtma, operative as the original nature of the 
being, “own way of becoming* **, and this proceeds out of the 
self, the Akshara ; Karma proceeds from that and is thrf 
cieative movement, visarga, which brings all natural^ beings 
and all changing subjective and objective shapes of being into 
existence; the result of Karma therefore is all this mutable 
becoming, the changes of nature developed out of the original 
self-nature, kshara bhdva out of swabhdva; purusha is the soul, 
the divine element in the becoming, adhidaivata, by whose 
presence the workings of Karma broome a sacrifice, yajna, 
to the Divine within; adhiyajna is this secret Divine who 
receives the sacrifice. 
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these powers and the soul of man, mutually giving 
and receiving, mutually helping, increasing, raising 
each others’ workings and satisfaction, a commerce 
in which man rises towards a growing fitness for the 
supreme good. He recognises that his life is a part 
of jhis divine action in Namre and not a thing 
separate and to be held and pursued for its own sake. 
He regards his enjoyments and the satisfaction of his 
desires as the fruit of sacrifice^ and the gift oF the 
gods in their divine universal workings and he ceases 
to pursue them in the false and evil spirit of sinful 
egoistic selfishness as if they were a good to be seized 
from life by his own unaided strength without return 
and without thankfulness. As this spirit increases 
in him, he fflbordinates his desires, beco mes satisfie d 
with sacrifice as the law of life_ and works and is 
content with whatever remains over from the 
sacrifice, giving up all the rest freely as an offering 
in the great and beneficent interchange between his 
life and the world-life. Whoever goes contrary to 
this law of action an d pursues works and enjoyment 
for his own isolated personal self-interest, lives in 
vain ; he misses the true meaning and aim and 
utility of living and the ujpward growth of the soul ; 
he i&.j2oLon the path w leads to the highest 
good. But„..the highest only cqmes----when the 
sacrifice is_ no Jonger to the gods, b ut t o the one 
aTjj>e rvading Djh'^ine__jest^lished in the ^sacrific e, 
nf whnm thf g ods are inferio r forms and po wers, 
and when he puts away the lower self that desires 
and enjoys and gives up his personal sense of being 
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the worker to the true executrix of all works, 
Prakriti, and his personal sense of being the enjoyer 
to the Divine Purusha, the higher and universal 
Self who is the real enjoyer of the works of Prakriti. 
In Aat Self. „and not in any personal en joymejiL be 
finds now his sole_ satisfaction, complete content, 
pure delight ; he has nothing. _to gain by action 
or inaction, depends neither on gods nor men for 
anything, seeks no profit from any, for the self- 
delight is all-sufficient to him, but does works for 
the sake of the Divine only, as_a_ pure sacrifice, 
mj^ut attachment or d esire^ . Thus he^^ains 
equality and becomes free from the modes of 
5Jature, nistr aigunya ; his soul takes its poise^ not 
inTthe insecurity oTTrakriti, but in the peace of the 
immutable Brahman, even while his actions 
continue in the movement of Prakriti. Thus is 
sacrjfige^ his way of attaining, to the Highest. 

That this i s the sense of the passage is made 
cl ear im what follows, by t^_^rmation of loka- 
sangraha as the object of works, of Prakriti~as the 
sole doer of works and the divine Purusha as their 
equal upholder, to whom works have to be given up 
jeyen in their doing, — this inner giving up of worl^ 
and yet physical doing of them is the culmination 
of sacrifice, — and by the affirmation that the result of 
such active sacrifice with an equal and desir eless 
mind i s liberatio n froin tHe bondage. of Ja^orks. “He 
^o is satisfied with whatever gain comes to him 
and equal in failure and success, is not bound even 
when he acts. When a man liberated, free from 
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attachment, acts for sacrifice, all his action is 
dissolved,’' leaves, t^^t.is tq^say, no result 
drafter-impression on his free,_pure, perfect and 
^ual, §ouL- To these passages we shall have to 
return. They are followed by a perfectly explicit 
and detailed interpretation of the meaning of yajna 
in the language of the Gita which leaves no doubt 
at all about the symbolic use of the words and the 
psychological character of the sacrifice enjoined by 
this teaching. In the ancient Vedic system, .xhere 
was„ always a double sense physical and. psychologi- 
cal, outward and symboliCt^ihe exXerior form of the 
sacrifice and the inner meaning of all. its circums- 
tances. But the secret symbolism of the ancient 
Vedic mystics, exact, curious, poetic, psychological, 
had been long forgotten by this time and it is now 
replaced by another, large, general and philosophical 
in the spirit of Vedanta and a later Yoga. The 
fire of sacrifice, agni, is no material flame, but 
brahmdgni, the fire of the Brahman, or it is the 
Brahman-ward energy, inner Agni, priest of the 
sacrifice, into which the offering is poured ; the fire 
is self-control, or it is a purified sense-action or kis 
the vital energy in that discipline of the control of 
the vital being through the control of the breath 
which is common to Rajayoga and Hathayoga, or 
it is the fjie of self-knowledge, the |[ame._pf,.the 
supreme sacrifice. The food eaten as the leavings 
of the sacrifice is, it is explained, ''Ae jiectar of 
immortality, amrita, left over from the offering; 
and here we have still something of the old Vedic 
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symbolism in which the Soma-wine was the physical 
symbol of the amrita, the immortalising delight of 
the divine ecstasy won by the sacrifice, offered to the 
gods and drunk" by men. The differing itself is 
whatever working of his energy, physical or psycho- 
logical, is consecrated by him in action of body or 
action oflnind to the gods or Goi to the Self or to 
the universal powers, to one’s own higher Self or 
to the Self in mankind and in all existences. 

This elaborate explanation of the Yajna sets out 
with a vast and comprehensive definition in which 
it is declared that the^ot^and energy, and materials, 
qf _the sacrifice, the ^ giver and receiver of the 
sacrifice, the goal a nd obj ec t of the sacrifice . are- 
all the one Brahnian. “Brahman is the giving. 
Brahman is the food offering, by Brahman it is 
offered into the Brahman-fire, Brahman is that 
which is to be attained by samadhi in Brahman- 
action.” This then is the knowledge in which the 
liberated man has to do works of sacrifice. It is 
the knowledge declared of old in the great Vedantic 
utterances, “I am He,” “All this verily is the 
Brahman, BraRmaiTrs^this Self.” It is the know- 
ledge of the entire unity; it is the One manifest 
as the doer^nd the.jdeed and the object_of„wQd^, 
khower and knowledge and the object of knowle^e. 
The universal energy into which the action is 
poured is the Divine ; the consecrated energy of the 
giving is the Divine ; whatever is offered is only 
some form of the Divine ; the giver of the offering 
is the Divine himself in man ; the action, the work. 
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the sacrifice is itself the Divine in movement, in 
activity ; the goal to be reached by sacrifice is the 
Divine. For the man who has this knowl edge and 
lives an d acts in it. jth ere ran be no bindi ng works^ 
ho personal andTegoistically appropriated action ; 
tl^ere is o nly t he^ivine Pu rus ha ac ting by the 
divine Prak riti m His own beii^, offering e very- 
tMng intn the ~fire~~br H Ts self-consci ous cosm ic 
ener^, whi_le_ the knowledge and~tEe possession of 
His diving existence and consciousness by t he _soul 
unified with Him is the goal of all this God-directed 
movement and activity. To know that and t o liv e 
and act in this unifying consciousness is to be free. 

“But all even of the Yogins have not attained 
to this knowledge. “.Some Yogins follow after the 
sacrifice which is of the gods ; others offer the 
sacrifice by the sacrifice itself into the Brahman- 
fire.” The former conceive of the Divine in various 
forms and powers and seek him by_various_meanSj 
or dina nces, dh arma sL. Jaws, as we might say, 
settled rites of action, self-discipline, consecrated 
works : for the latter, those who already know, the 
simple fact of sacrifice, of offering whatever work 
to the Divine itself, of casting all their activities 
into the unified divine consciousness and energy, 
is their one means, their one dharma. The m eans 
»f-g.rr»fice are various : the offermgs^^of many 
kinds. There is the ^ychological s acrifice of self- 
control and s elf-discipline which leads to the higher 
self-possession and self-knowle<%e. “Some offer their 
senses ipto fires of control, others offer the 
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objects of sense into the fires of sense, and others 
offer all the actions of the sense and all the 
actions of the vital force into the fire of the Yoga 
of self-control kindled by knowledge.*' There 
is, that is to say, the discipline which receives 
the objects of sense-perception without allowing 
the mind to be disturbed or affected by its 
sense-activities, the senses themselves becoming 
pure fires of sacrifice ; there is the discipline which 
stills the ^nses so that the soul in its purity may 
appear from behind the veil of mind-action, calm 
and still ; there is the discipline by which, when 
the self is known, all the actions of the sense- 
perceptions and all the action of the vital being are 
received into that one still and tranquil soul. The 
offering of the striver after perfection may_be 
nnterial and physic2il, dravya-yajm, like that con- 
secrated in worship by the devotee to his deity, or 
it inay _be_the austerity of his ^^discipline and 
energy of his^soul directed to some high aim, jajbp- 
yajm , or i t may^ be some , form of JYoga like the 
Pran^ama^ of^the Rajajogim_md Hathayogins, or 
any other yogayajrm. All th ese tend to Ae puri: 
j^a^n of the^bHng ; alL^crif ice is a way towatds^ 
the attainment of the h ighest. 

The one thing needful, the saving principle 
cpnstanHn j^lLlhese variations, is to su^bqrdin^e tlie 
flower amyitjes, to diminish the control of desire 
dncT^lRCeJtiy-ajsupe^^ to abandon the 

purely egoistic enjoyment for that diviner delight 
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which comes by sac rifice, by se lf-dedica tion, by self- 
mastery. by the giving up of one’s lower impulses 
to a greater and higher aim. “They who enjoy the 
nectar of immortality left over from the sacrifice 
attain to the eternal Brahman.” Sacrifice is the law 
of the world and nothing can be gained without it, 
neither mastery here, nor the possession of heavens 
beyond, nor the supreme possession of all ; “this 
world is not for him who doeth not sacrifice, how 
then any other world?” Therefore all these and 
many other forms of sacrifice have been “extended 
in the mouth of the Brahman,” the mouth of that 
Fire which receives all offerings ; they are all means 
and forms of the one great Existence in activity, 
means by which the action of the human being can 
be offered up to That of which his outward 
Existence is a part and with which his inmost self 
is one. They are “all bom of work” ; all proc^d 
from and are ordained by the one_vast_£nergy_Qf 
lheJ3iyine*\^iclL_manifes^^^ the^ni versal 

karma and makes _alL co smi c _ activity a 
progressiv e offering to the one ^lJLaGd_ Lord and 

inowledge and the pos sessio n of the--divineL,..Qr 
Brahmic co nsciousness. “So knowing thou shalt 
Income free.^^ ^ 

But there are gradations in the range of these 
various forms of sacrifice, the physical offering the 
lowest the sacrifice of-. knowledge,, the hig hest 
Knowledge is that in which all this action 
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culminates, not any lower knowledge, but the 
highest, self- knowledg e and God-knowledge, that 
^ich”we can learn from those who know the true 
principles of existence, that by possessing which 
we shall not fall again into the bewilderment of the 
mind’s ignorance and into its bondage to mere 
sense-knowledge and to the inferior activity of the 
desires and passions. The kn owledge in which -all 
£Ulminat£i_ is that b y w hich ^'th ou sh alt see all 
existences (beco ming s, bhu tdni) without exception 
m the Self, tl^inJ^Le," For the S elf is jtha t one, 
immutable, all-pervading, all-containing, self- 
existent reality or Brahman hidden behind our 
mSital being into which our consciousness_.wid«iS. 
oil t_ when it is liberated from the _egp ; we come to 
see ail beings as becomings, bhutdni, within that 
one self-existence. 

But this Self or immutable Brahman we see 
too to be the self-presentation to our essential 
psychological consciousness of a supreme Being who 
is the source of our existence and of whom all that 
is mutable or immutable is the manifestation. He 
is„.Gpd,L th e Divine, the Purmhottania^ To Him we 
offer everything_as a sacrifice ; into His hands we 
give up our act ions ; in His existence we live and 
move ; unified with Him in our nature and with all 
existence in Him, we becomp^one^ souL and one 
powerjof being wk h Him a nd with all bei ngs ; with 
His supreme reality we identify and unite our 
bfing: By Ts^ork^dp^T6f‘“^OT 
desire, we arrive at knowledge and at the soul’s 
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possession of itself ; Jby works done in self- kno w- 
le<%e and God-knowledge we are libeiated into the 
unify, peac^ and joy of the divine existence. 
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XIII 

THE LORD OF THE SACRIFICE 

We have, before we can proceed further, to gather 
up all that has been said in its main principles. 
The whole of the Gita^s gospel of . worjb rests upon 
its idea of sacrifice and contains in fact the eternal 
connecting truth of God and the world and worlb. 
The human mind seizes ordinarily only fragmentary 
notions and standpoints of a manysided eternal 
truth of existence and builds upon them its various 
theories of life and ethics and religion, stressing this 
or that sign or appearance, but to some entirety of 
it it must always tend to reawaken whenever it 
returns in an age of large enlightenment to any 
entire and synthetic relation of its world-kno wledg e 
with its^ God-knowledge and .^jf-kngwEge. The 
gospel of the Gka xeposes upon this fundamental 
Vedantic tri^ that ah bein^Jxthj^one^rahmn 
anTaTT c Hs tehce the_^ed^LBrato^^ a divine 
movement o pe ning out fromLGod and returningjto 
God. AJj^jxth e expressive activ ity o f Nature ajijd 
l^jurxjLjgowexpfxhe jL)ivinjej^hic works out the 
consciousness and will of the divine Soul master of 
her works and inhabitant of her forms. It is for 
his satisfaction that she descends into the absorption 
of the forms of things and the works of life and 
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mind and ceturns again through mind and setf- 
conscious possession of the Soul 
that dwells ^thin her. There Ls first an involving 
of self and ,all Tt Is or means in an evolution of 
phenomena ; there is afterwards an evol utio n of 
self, a revelation of all it is and means, all that is 
hidden and yet suggested by the phenomenal 
creation. This cycle of Natu re could not be what 
it js^but for the Purusha assuming and maintaining 
simultaneously three eternal poises each of which 
is necessary to the totality of this action. It must 
manifest itself in the mutable, and there we se e 
it__as the_ finite, Ae many, ajl existences, sarva- 
bhutdni. It appears to us as the finite personality 
dF these million creatures with their infinite 
diversities and various relations and it, appears to us 
behind Jhese as the, soul and for ce o f_the action,of 
the gods, — that is to say, th e_co smic powers and 
qualities the Divine^ which jpresidk^isyer the 
workings of the life of the universe and constitute 
to our pefeeption different universal forms of the 
one Existence, or, it may be, various self-statements 
of personality of the one supreme Person. Then, 
secret b^md^andJwitJun^^ Jorms 

we ^00 an immiitable. an infinite, a 

timeles s, an^inipcisonal a one unchanging spto 
of exis tence, an. ..indivisible- S ell of -aJU^hat_is, in 
which all these^many-hnd themselves to be j:eal^ 
one. And therefore by returning to that tie active, 
finite personality of the individual being discovers 
that it can release itself into a silent largeness of 


182 



THE LORD OF THE SACRIFICE 


universality and the peace and poise of an immutable 
and unattached unity with all that proceeds from 
and is supported by this indivisible Infinite. Or 
even he may escape into it from individual existence. 
But the highest^eoret of all, uHamam rahasyam,J^ 
Ae Pu rushottaim. This is the supreme Pmoe^ 
God, who possesses both the infin i te a nd tl^ finite 
and in whom the personaLand the JmpersonaL the 
one Self and the manj existences, being and 
becoming, the woild^action and the supracpsmic 
peace, pmv.riui and mvriui, meet, are united, are 
possessed together and in each other. In Gpd^all 
things find their secret truth and their absolute 
reconciliation^ 

All truth of works must depend upon the truth 
of being. All active existence must be in its inmost 
reality a_^qifice of works offered by Prakriti jp 
EurushiL Nature offering to the supreme and 
infinite Soul the desire of the multiple finite Soul 
within her. J-.ife is an altar to which she brings 
her workings an^h^„ fajj^ JiaL-mokings jmd 
lajg^ them, before.. whatever aspect of the Divini ty 
the consc^us ness in her has reached for wh atever 
result of the sacrifice the desire of the living soul 
can seize on as its immediate or its highest good. 
According to the grade of consciousness and ^ing 
which the soul has reached in Nature, will be the 
Divinity it worships, the delight which it seeks and 
the hope for which it sacrifices. And in the move- 
ment of the mutable Purusha in Nature all is and 
must be interchange ; for ejdstmce is one and its 
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divisions must found themselves on some law of 
mutual dependence, each growing by each and 
living by all. Where sacrifice is not willingly given, 
Nature exacts it by force, she satisfies the law of 
her living. A mutu al giving and receivi ng is th e 
law of Life without which it cannot for one moment 
OTdure, and this fact is the stamp of the divine 
creative Will on the world it has manifested in its 
being, the proof that with sacrifice as their eternal 
companion the Lord of areattrres has created all 
these existences. Th^universal la^ is 

the sign that the world is of God_and belongs to 
God and that life is his dominion and house of 
worship and not a field for the sell-satisfaction of 
the independent ego ; not the fulfilment of the 
ego, — that is only our crude and obscure beginning, 
but the discovery of God, the worship and seeking 
of the Divine and the Infinite through a constantly 
enlarging sacrifice culminating in a perfect self- 
giving founded on a perfect self-knowledge is that 
to which the experience of life is at last intended 
to lead. 

But the fiuiiyidualjbjdiig begins with ignorance 
and persists long in ignorance. Acutely conscious 
of himself he^sees^ the ego^^asL the cause and. whole 
me aning of ^Ijfe and not the piyine. He sees 
himself as . the doer of works and does not .see th^ 

inc luding his o wn 
m^nal and externaL-actiyiuesi.areJjie..wm,to of 
dn^ universal and nothing else. He sees 

hfmself as the enioyer of works and imagines that 
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for him all exists and him Nature ought to satisfy 
and obey his personal will ; he does not see that 
she is not at all concerned with satisfying him or 
at all careful of his will, but obeys a higher universal 
will and seeks to satisfy a Godhead who transcends 
her and her works and creations ; his finite being , 
his will and his sati sfactions ^r e hers and not his^ 
^d s he olBEers them at e very mo ment as a sa crifice 
toj^ Divine of_ whose jmrpose in her . she makes 
all this the coveronstr umentat ioiL, Because of this 
ignorance whose seal is egoism, the creature ignores 
the law of sacrifice and seeks to take all he can for 
himself and gives only what Nature by her internal 
and external compulsion forces him to give. He 
can really take nothing except what she allows him 
to receive as his portion, what the divine Powers 
within her yield to his desire. The egoistic soul in 
a world of sacrifice is^s_if„a thief or rpbber_whp 
takes what these Powers bring to him^and has no 
mind to give in return. He misses the true 
meaning of life and, since he does not use^ fife and 
works for the enlargement_and _ elevation pf_, his 
teing through sacrifice, he lives i n v ain. 

Only when the individual being begins to 
perceive and acknowledge in his acts the value of 
the self ^j3thgrs asjiyell ^ the power and needs of 
his o wn ego, begins to perceive universal Nature 
behind his own workin gs and through the cosmic 
godheads gets some glimpse of the One and the 
Infinite, is he on his way to the transcendence of 
his limitation by the ego and the discovery of his 
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soul. JHe begins to discover^a la^ other ^than^that 
gi his ^sires, to which his desires must be more 
and more subordinated and subjected ; he dev elops 
the purely egoistic into jthe understanding and 
j^hical being. He begins to^give morejyali^ jp the 
claims of the self in others and less to the 

claims of his ego ; he admits the st rife be tween 

egoism and alt ruism and by the increase of his 
altruis t ic tendenc ies he pre pares the enlargement, 
o f his own consciousness and being. He b egins to 
perceive Natu re an d d ivine .Powers Nature, to 
\^qm he...^.ow.es„ ^crifice, adoration, obe^knc^, 
because it is by them and by their law that the 
workings both of the mental and the material 
world are controlled, and he learns that only ^ 
increasing their presence and their greatness injiis 
fought and will and life can he himself increase his 
powers, knowledge, right action and the satisfactions 
which these things bring to him. Thus he adds the 
jeligious and' supraphysica,! to t he material and 
egoistic sense of life and prepares himself to rise 
through the finite to the Infinite. 

But this is only a long intermediate stage. It 
is still sut)jec_t_JtP the law of desire, to the centrality 
of all things in the conceptions and needs of his 
ego and to the control of his being as well as his 
works by Nature, thougli it is a regulated, and 
governed jdiesire^ a clarified ego and a Nature more 
and more subtilised and enlightened by jhe sauwic^ 
the highest natural princip le. All this is still 
within the domain, thouglithe very much enlarged 


i86 



THE LORD OF THE SACRIFICE 


domain, of the mutable, finite and personal. The 
real self-knowledge and consequently the right way 
^ works Ties beyondj for the sacrifice done with 
knowledge is the h^hest sacriffi^ahd that alone 
Brmgs a perfect working. That can only come 
when he perceiyes that the sdf in him and the self 
in others are one l^ing and th is se lj, is ..something 
high er than the egg, an infinite, an impersonal, a 
universal existence in whom^ll jnpye and have their 
being, — when he perceives that aU_the co^ic gods 
to whom he offers his sacrifice are forms of one 
infinite Godhead and when again, leaving all his 
limited and limiting conceptions of that one 
Godhead, he perceives him to be t he s upreme and 
ineffable Dj^ky who is at once the finite__and the 
infinite, the one self and the many, beyond Nature 
though manifesting himself through Nature, beyond 
limitation by qualities though formulating the 
power of his being through infinite quality. This 
is t he Purushottama to whom the sacrifice has to 
te^offered, not for any transient personal fruit of 
works^ but for .the_^ souFs possession of God and in 
order t ojive in^ har mony and union with the Divine. 

In other words, man’s way to lib eratio n and 
perfection lies through an incieasing^impers^ 

It is his ancient and constant experience that the 
more he opens hi mself t o the imp e rson al and 
infinite, to that which is pure and high and one 
and common in _ all tlnngs and beings, the 
impersonal and infinite in Nature, the impersonal 
and infinite in life, the impersonal and inWte in 
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his jown subjectivi0, the less he is bound by his 
ego and by the circle of the finite, the more he feels 
a sense of largeness, peace, pure happiness. The 
pleasure, joy, satisfaction which the finite by itself 
can give or the ego in its own right attain, is 
transitory, petty and insecure. To dwell entirely 
in the ego-sense and its finite conceptions, powers, 
satisfactions is to find this world for ever full of 
transience and suffering, anityam asukham ; the 
finite life is always troubled by a certain sense of 
vanity for this fundamental reason that the_Jinite 
is not the whole or the highest truth of life ; life is 
not entirely real until it opens into the sense of 
the infinite. It is for this reason that the Giiaj 3 ipens 
its gospel of works by insisting on, the Brahmic 
^nsciousness^ the impersonal life^ that great object 
of the discipline of the ancient sages. For the 
impersonal, the infinite, the One in which all the 
permanent, mutable, multiple activity of the world 
finds above itself its base of permanence, security 
and peace, is the immobile Self,, the Akshara, the 
B^rahman.. M we see this, we shall see that to jais^ 
one's consciousness and the poise of one's being out 
of limited personality imo this infinite^ 
impersonal Brahman is the fir st spiritual necessi,ty . 
To ^^ all beings in this one Self is the knowledge 
which raises the soul out of egoistic ignorance and 
its works and results ; to live in it is to acquire 
peace and firm spiritual foundation. 

The \^y to bring about this great transforma- 
tion follows a double pa A ; for there is the jyay 
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PJL knowledge and there is the of works, and 
the pita c ombines them in a Jirm synthesis. The 
way of knpwkdge is .to _ turn the undersunding, 
tj^e . intelligent _will . away from its downward 
abso rption the workings of the mind and the 
semes and upward to t he self, the_ Purusha or 
Brahman ; it is to make it dwell always on the one 
idea of the one Self and not in the many-branching 
conceptions of the mind and many-streaming 
impulses of desire. Taken by itself th is pa th would 
seem t o lead to the complete renunciation of works, 
to an immobile passivity and to the severance of 
the soul from Nature. But in reality such an 
aybsQlute r^unciation, passivity and severance .are 
impossible. "Purusha and Prakriti are twin 
principles of Jbeinjg which cannot be severed, and 
so lon g as we remain in Natmre, our workings in 
Nature must continue, even though they may take 
a^different form or rather a different sense from 
those of the unenlightened soul. The jn^ 
renunciation — for enunc iation, san nydsa, there 
must be — is not the fleeing from works, bjaLJhe 
slay ing o f ego and des ire. The way is to abandon 
attachment to the fruit of works even while doing 
them, and the way is to r ecog nise Nature as_the 
agent and lea^e to do her works and t o live 
i^he soul as the wit ness an d sustainer, watching 
and sustaining her, but not attached either to her 
actions or their fruits. The ego, the limited and 
troubled personality is then quieted and merged 
in the consciousness of the one impersonal Self^ 
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while the works of Nature continue to our vision 
to operate through all these “becomings” or 
pv istpnres who are now seen by us as living and 
acting and moving, under her impulsion entirely, 
in this one infinite Being ;_ our own finite-jexistence 
is seen and felt to be only, one of these andjts 
workings are seen and felt to be those _of_Naturex. 
not "bf our real self which is the silent, impersonal 
unity. The ego claimed them as its own doings 
and therefore we thought them ours ; but the ego 
is now dead and henceforth they are no longer ours, 
but Nat ure’s. We have a chiev ed by th e slayii^ of 
ego imperso nality in our being and consci ous ness ; 
we have achieved the renunciation of_ desire 
impersonaHty in Ae WQrl^ ^.out nature,. We arc 
See notJinly ioJnaC-tion,.but in action ; our liberty 
does not depend on a physical and temperamental 
immobility and vacancy, nor do we fall from 
freedom directly we act. Even in a full current of 
natural action the impersonal soul in us remains 
calm, still and free. 

The libe ration, given by this perfect im- 
personality is real, is complete, is indispensable ; 
but is it the last word, the end of the whole matter? 
All life, all world-existence^ we have said, is the 
sacrifice offered by Na^ture to th e Purusha, the one 
and secret soul in Nature, in whom all her workings 
take place ; but its real se nse is obscured, in us by 
ego, bv desire , by our limited, active, multiple 
personality. We have risen out of ego and desire 
and limi^ personality and by impersonality, its 
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great corrective, we have found the impersonal 
Godhead ; we have identified our being with the 
one self and soul in whom all exist. The sacrific e 
of works conti nues, conducted not by ourselves any 
longer, but by Nature, — Nature operating through 
the finite part of our being, mini senses, body — 
but in OUT infinite being. But to_wh om t hen is 
t his sac rifice^ offered and with what object? For 
the impersonal has no activity and no desires, no 
object to be gained, no dependence for anything on 
all this world of creatures ; it exists for itself, in its 
own self-delight, in its own immutable, eternal being. 
We may have to do works without desire as a means 
in order to reach this impersonal self-existence and 
self-delight, but, that movement once executed, the 
ol^ect of works is finished^; the sacrifi ce is no l onger 
needed. Works may even then conti nu e becaus e 
h^ture continues and _her activities ; ^t there i^ 
no lon ger a ny further ob je ct in these wor^. The 
sole reason for our continuing to act after liberation 
is purely negative ; it is t he compulsion of N ature 
on ou r £niti^ parts of mind and body. But if that 
be all, then, first, works may well be whittled down 
and reduced to a minimum, may be confined to 
what Nature’s compulsion absolutely will have 
from our bodies ; and secondly, even if there is no 
reduction to a minimum, — since action does not 
matter and inaction also is no object, — then the 
nature of the works also does not matter. ^^£juna, 
once having attained knowl edge, may con tinue to 
fight out the battle of Kurukshetra, foUdwihg Im 
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old Kshatriya nature, or he may lea ve it and live 
the life of the Sannyasin, following his new 
quietistic impulse. Which of these things he does, 
becomes quite indifferent ; or rather the second is 
the better way, since it will discourage more quickly 
the impulses of Nature which still have a hold on 
his mind owing to past created tendency and, when 
his body has fallen from him, he will securely depart 
into the Infinite and Impersonal with no necessity 
of returning again to the trouble and madness of 
life in this transient and sorrowful world, anityam 
asukham imaffi lokam. 

If this were so, the Gita would lose all its 
meaning ; for its first and central object would be 
defeated. But the Gita insists that the nature of 
the action does matter and that there is a positiyie 
sanction for continuance^ in works, ijpt only that 
one quite negative and mechanical reason, the 
objectless compulsion of Nature. There Js still, 
after the ego has been conquered, a divine L ord and 
enjoyer of the sacrifice, hhoktdram yajnatapasdm, 
and there is still an obj^t in the sacr ifice. The 
Imj^rsonal Brahman is not the very last word, not 
the utterly highest secret of our being ; for 
impersonal and personal, finite and infin ite turn 
out to be only two opposite, yet concomitant aspects 
of a divine Being unlimited by these distinctions 
who is both these things at once. QodJs an ever 
unmanifest Infinite ever self-impelled to manifest 
himself in the finite; he is the grm_ impersQl^ 
Person ^of whom _alL personalities are partia l 
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appearances ; he is the Djvine who reveals himself 
in the human being, the Lord seat ed in the heart 
^ man . Knowledge teaches us to see all beings in 
the one impersonal self, for so we are liberated from 
the separative ego-sense, and then through this 
delivering impersonality to see them in this God, 
dttnani aiho rnayi, “jn die Self an^ then in Me^ 
Our eg o, our limiting personalities st and in the 
\py of our recognising the Divine^ who is in all 
and in whom 7ll have their being ; for, subject to 
personality, we see only such fragmentary asfiects 
of Him as the finite appearances of things suffer 
us to seize. We have to arrive at him not through 
our lower personality, but through the high, infinite 
and impersonal part of our being, and that we find 
by becoming this self one in all in whose existence 
the whole world is comprised. This infinite 
containing, not excluding all finite appearances, 
this impersonal admitting, not rejecting all 
individualities and personalities, this immobile 
sustaining, pervading, containing, not standing 
apart from all the movement of Nature, is the clear 
mirror in which the Divine will reveal His being. 
Therefore it is to the Impersonal that we have first 
to attain ; through the cosmic deities, through the 
asp>ects of the finite alone the perfect knowledge of 
God cannot be totally obtained. But neither is the 
silent immobility of the impersonal Self, conceived 
as shut into itself and divorced from all that it 
sustains, contains and pervades, the whole all- 
revealing all-satisfying truth of the Divipe. To 
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see that we have to look through its silence to the 
Purushottama, and he in his divine greatness 
possesses both the Akshara and the Kshara ; he is 
seated inlhe immobility, but he manifests himself 
in .the movement and in all the action of cosimiT 
Nature ; to him even after liberation the sacr ifice, 
of works in Nature continues to be ojHere.<l 

The real goal of the Yoga is then a livin g and 
self-completing union with the divine Purush otta ma 
and is not merely a self-extinguishing immergence 
in the impersonal Being. To raise our whole 
existence to the Divine Being, to dwell in him, 
{mayyeva nivasishyasi)^ to be at one with him, unify 
our consciousness with his, to make our fragmentary 
nature a reflection of his perfect nature, to be 
inspired in our thought and sense wholly by the 
divine knowledge, to be moved in will and action 
utterly and faultlessly by the divine will, to lose 
desire in his love and delight, is man's perfection ; 
it is that which the Gita describes as tlie highSt 
secret. It is the true goal and the last sense of 
human living and the highest step in our progressive 
sacrifice of works. For he remains to the end the 
master of works and the soul of sacrifice. 
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THE PRINCIPLE OF DIVINE WORKS 

This then is the sense of the Gita’s doctrine of 
sacrifice. Jts full signifii^nce depends on the idea 
the Purushottama which as yet is not developed, 
— we find it set forth clearly only much later in the 
eighteen chapters, — and therefore we have had to 
anticipate, at whatever cost of infidelity to the 
progressive method of the Gita’s exposition, that 
central teaching. At present the Teacher simply 
gives a hint, merely adumbrates this supreme 
presence of the Purushottama and his relation to 
the immobile Self in whom it is our first business, 
our [pressing spiritual need to find our poise of 
perfect peace and equality by attainment to the 
Brahmic condition. He speaks as yet not at all in 
serternis of the i^urushottama, but of himself, — 
'1”, Krishna, Narayana, the Avatar, the ^ God in 
n^n who is also the Lord in the universe incarnated 
in the figure of the divine charioteer of Kurukshetra. 
"‘In the Self, then in Me,” is the formula he gives, 
implying that the transcendence of the individual 
personality by seeing it as a “becoming” in the 
impersonal self-existent Being is simply a means 
of arriving at that great secret impersonal 
Personality, which is thus silent, calm and uplifted 
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above Nature in the impersonal Being, but also 
present and active in Nature in all these million 
becomings. '^Losing our loMjer indivuiual^personality 
in the Impers^al, we arrive finally at union with 
that supreme^ is not separate and 

individual, but yet assumes all individ ual ities. 
Transcending the lower nature of the three gunas 
and seating the soul in the immobile Purusha 
beyond the three gunas, we can ascend finally into 
the higher nature of the infinite Godhead which 
is not bound by the three gunas even v^hen it acts 
through Nature) Reaching the inner_^actianlej?ness 
QjL_the silent jE^urusha^ naishkarmya^ and leaving 
Prakriti to do her works, we can attain supremely 
beyond to the status of the divine Mastery which 
is able to do all works and yet be bound by none. 
The idea of the Purushottama, seen here ^as the 
incaniate_.Narayana, therefore the key. 

Without it the withdrawal from the lower pature 
to the Brahmic condition leads necessarily to 
inaction of the liberated man, his indifference to 
the works of the world ; with it the samt^ with- 
drawal becomes a step by which the works lof the 
world are taken up in the spirit, with the nature 
and in the freedom of the Diving See the silent 
Brahman as the goal and the world with all its 
activities has to be forsaken ; see God, the Divine, 
the Purushottama as the goal, superior tc» action 
yet its inner spiritual cause and object and original 
will, and the world with all its activities is conquered 
and possessed in a divine transcendence' of the 
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world. It can become instead of a prison-house an 
opulent kingdom, rdjyam samriddham, which we 
have conquered for the spiritual life by slaying the 
limitation of the tyrant ego and overcoming the 
bondage of our gaoler desires and breaking the 
prison of our individualistic possession and enjoy- 
ment. The U^,rated_ universalised soul becomes 
swardL samrdt, self-ruler and ei^epr^ 

^he works of sacrifice, are thus vindicated as a 
mean^ of liberajiqn and absolute spiritual perfection, 
satmiddhi, Sqjanaka and other great Karmayogins 
of the mighty ancient Yoga attained to perfection, 
by equal and desireless works done as a sacrifice, 
without the least egoistic aim or attachment, — 
karmanaiva hi samsiddhim dsthitd janakddayah. So 
too and with the same desirelessness, after liberation 
and perfection, works can and have to be continued 
by us in a large divine spirit, with the calm high 
nature of a spiritual royal ty^ (“Thou shouldst do 
works regarding also the holding together of the 
peoples, lokasangraham exmpi sampagyan kartum 
arhasi. 'V^^atsoever the Best doeth, that the lower 
kind of man puts into practice ; the standard he 
creates, the j)eople follows. O son of Pritha, I have 
no work that I need to <io in all the three worlds, 
I have nothing that I have not gained and have 
yet to gain, and I abide verily in the paths of 
action,*^ varta eva cha karmani, — eva implying, 
i abide in it and do not leave it as the Sannyasin 
thinks himself bound to abandon works.^ “For if I 
did not abide sleeplessly in the paths of action, men 
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follow in every way my path, these peoples would 
sink to destruction if I did not works and I should 
b^the creator of confusion and slay these creatures. 
As those who know not act with attachment to the 
action, he who knows should act without attach- 
ment, having for his motive to hold together the 
peoples. He should not create a division of their 
understanding in the ignorant who are attached 
to their works ; he should set them to all actions, 
doing them himself with knowledge and in 
There are few more important passages in the Gita 
than these seven striking couplets. 

But let us clearly understand that they must not 
be interpreted, as the modern pragmatic tendency 
concerned much more with the present affairs of 
the world than with any high and far-off spiritual 
possibility seeks to interpret them, as na mt>re_j:han 
a philosophical and religious justification of social 
service, patriotic, cosmopolitan and humanitarian 
effort and attachment to the hundred eager social 
schemes and dreams which attract the modem 
intellect. It is not the rule of a large moral and 
intellectual altruism which is here announced, but 
tWt of a spiritual unky with God and with this 
world of beings who dwell in him and in whom he 
dwells. It is not an injunction to subordinate the 
individual to society and humanity or immolate 
egoism on the altar of the human collectivity, but 
to fulfil the individual in God and to sacrifice the 
ego on the one true altar of the all-embracing 
Divinity. The Gita moves on a plane of ideas and 
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experiences higher than those of the modern mind 
which is at the stage indeed of a struggle to shake 
oft the coils of egoism, but is still mundane in its 
outlook and intellectual and moral rather than 
spiritual in its temperament. (Patriotism, cosmo- 
politanism, service of society, collectivism, humani- 
tarianism, the ideal or religion of humanity are 
admirable aids towards our escape from our primary 
condition of individual, family, social, national 
egoism into a secondary stage in which the 
individual realises, as far as it can be done on the 
intellectual, moral and emotional level^!^ — on that 
level he cannot do it entirely in the right and 
perfect way, the way of the integral truth of his 
being, — the oneness of his existence with the 
existence of other beings.. But the thought of the 
Gita reaches beyond to a tertiary condition of our 
developing self-consciousness towards which the 
secondary is only a partial stage of advance.' 

The Indian social tendency has been to 
subordinate the individual to . the claims of society, 
but Indian religious thought and spiritual seeking 
have been always loftily individualistic in their 
aims. An Indian system of thought like the Gita’s 
cannot possibly fail to put first the development 
of the individual, the highest ne63 of the individual, 
his claim to discover and exercise his largest spiritual 
freedom, greatness, splendour, royalty, — his aim to 
develop into the illumined seer and king in the 
spiritual sense of seerdom and kingship, which was 
the first great charter of the ideal humanity 
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promulgated by the ancient Vedic sages. To exceed 
himself was their goal for the individual, not by 
losing all his personal aims in the aims of an 
organised human society, but by enlarging, heighten- 
ing, aggrandizing himself into the consciousness^ 
the Godhead. The rule given here by the Gita 
is the rule for the master man, the superman, the 
divinised human being, j the Best, not in the sense 
of any Nietzschean, any'^ onesided and lopsided, any 
Olympian, Apollonian or Dionysian, any angelic or 
demoniac supermanhood, but in that of the man 
whose whole personality has been offered up into 
the being, nature and consciousnes§^of . the one 
tran^ndent and universal Divinity and by loss of 
the smaller self has found its greater self, has been 
divinised) 

[To exalt oneself out of the lower imperf^ 
Prakriti, traigunyamayi mdyd, into uni ty^ with the 
divine being, consciousness and nature^* madbhdvam 
dgatdh, is the„ object of theJYoga. But when this 
object is fuifiiled, when the man is in the Brahmic 
status and sees no longer with the false egoistic 
vision himself and the world, but sees all beings 
in the Self, in God, and the Self in all bei ng s, God 
in all beings, what shall be the action, — since action 
there still is, — ^which results from that seeing, and 
what shall be the cosmic or individu al motive, of 
all his. worjb? ItTsTSie question of Ariunaj- but 

• SAyujya, sdlokya and s&drifya or sddhamtya. SAdhtamya 
is becoming of one law of being and action witli the Divine. 

t kim prabhdsheta kim dstta vrajeia kirn. 
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answered from a standpoint other than that from 
which Arjuna had put it. The motive cann^t^ 
personal desire on the intellectual, _ moral, emotiolfal 
ievej^for that has been abandoned) — even the moral 
motive has been abandoned, since the liberated man 
has passed beyond the lower distinction of sin and 
virtue, lives in a glorified purity beyond good and 
evil, hi cannot be the spiritual call to his perfect 
self-development by means of disinterested worksl 
for the call has been answered, the development 
im perfect and fulfilled. (His motive of action czn 
only be the holding together of the peoples, 
chikirshur lokasangraham. This great inarch of 
the peoples towards a far-off divine ideal has to be 
held together, prevented from falling into the 
bewilderment, confusion and utter discord of the 
understanding) which would lead to dissolution and 
destruction and to which the world moving forward 
in the night or dark twilight of ignorance would be 
too easily prone if it were not held together, 
conducted, kept to the great lines of its discipline 
by the illumination, by the strength, by the rule 
and example, by the visible standard and the 
invisible influence of its Best. The best, (the 
individuals who are in advance of the general line 
and above the general level of the collectivity, are 
the natural leaders of mankind, for it is they who 
can point to the race both the way they must follow 
and the standard or ideal they have to keep to or 
to attain. But the divinise d man is the Best in no 
ordinary sense of the word aiid his influence, _his 


201 



ESSAYS ON THE GITA 


example must have a power which that of ^ no 
ordinarily superior man can exercise. What example 
then shall he give? What rule or standard shall 
he uphold?^ 

^n order to indicate more perfectly his meaning, 
the divine Teacher, the Avatar gives his own 
example, his own standard to Arjuna. abjde iD 
thej^ath of action,” he seems to say, ‘‘the path that 
all men follow ; thou too must abide in action. In 
the way I act, in that way thou too must act. I am 
above the ^^ssity, of works, for I have nothing to 
gain by them ; I am the Divine who possess all 
things and all beings in the world andfl am m^^self 
beyond the world as well as in it and 1 do hot 
depend upon anything or any one in all the three 
worlds for any object ; yet I act. This too must be 
thy manner and spirit of working. I, the.Divme, 
am the rule and the standard ; it is I who make the 
path in which men tread ; I am the way and the 
goal. But 1 do all this largely, universally, visibly 
in part, but far more invisibly ; and men do not 
really know the way* of my workings. Thou, when 
thou knowest and seest, when thou hast become the 
divinised man, must be the individual power of 
God, the human yet divine example, even as I 2 m 
in my avatars,^ ^ost men dwell in the ignorance, 
the God-seer dwells in the knowledge ; but let him 
not confuse the minds of men by a dangerous 
example, rejecting in his superiority the works of 
the world ; let him not cut short the thread of action 
before it is spun out,^let him not perplex and falsify 
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stages and gradations of the ways I have hewn. 
The whole range of human action has been decreed 
by me with a view to the progress of man from, the 
lower ^ the higher nature, from„ the apparent 
undivine to the conscious Divine. The whole range 
of human works must be that in which the God- 
knower shall movev All individual, all social 
action, all the works of the_ intellect, the heart and 
the ^dy are still his, not any longer for his own 
separate sake, but for the sake of God in the world, 
of God in all beings and that all those beings may 
move forward, as he has moved, ^yL.the path of 
works towards ^e discovery of the Divine in them- 
selves. Outwardly his action^ may ^ not seem to 
essentially from theirs ; battle and rule as 
well as teaching and thought, all the various 
commerce of man with man may fall in his range ; 

spirit in which he does them must be very 
different, and it is that spirit which by its influence 
shall be the great attraction drawing men upwards 
to his own level, the great lever lifting the mass 
of men higher in their ascent."' 

<The giving of the example pf God himself to 
the liberated man is profoundly significant ; for it 
reveals the whole , basis of _the _ Gita's philosophy^ of 
divine works. The l iberated m an_is he who has 
^3^,ted him_sefi into, the^divine nature and according 
toj^at divinejwture^must be his actions. But what 
is the divine nature? It is not entirely and solely 
that of the Akshara, the immobile, inactive, 
i mperso nal relfj for that by itself would lead the 
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liberated man to actionless immobility. It is not 
characteristically that of the Kshara, the m ultitud i- 
nous, the personal, the Purusha self-subjecte(ijto 
Prakriti ; fpr__that by itself wouldJlead him back 
into subjection to his personality and to the lower 
nature and its qualities. J[t_is„the_natur^_Qf_Jt^ 
Purushottama who holds _bpth .thesje_-togeih^ and 
by his supreme divinity reconciles them in a divine 
reconciliation which is the highest secret of his 
being, rahasyam hyetad uttamam. \He is not the 
doer of works in the personal sense of our action 
involved in Prakriti ; for God works tthrough, his 
power, conscious nature, effective fqr^, — Shakti, 
Map, Pmkriti, — but yet above i^ not involved in 
itV not subject to itj not unable to lift himself beyond 
The laws, workings, habits of action it creates, 
a^f fected or bound by them, not unable to distinguish 
himself, as we are unable, from the workings of 
life, mind and body, is the doer of worl^ wto 
^ts.not, kartdram akartdram. “Know me“ says 
Krishna, “for the doer^of this (the fourfold law of 
human workings) who am yet imperishable 
non-doer. Works fix not themselves on me (na 
limpanti ), nor have I desire for the fruits of 
action.” But neither is he the inacti ve, i m pa ssive, 
unpinssant Witnes^ and nothing else ; for it is he 
who works in tET^Seps and measures of his power ; 
every movement of it, every particle of the world 
of beings it forms is instinct with his presence, full 
of his consciousness, impelled by his jyill, shaped 
by his knpwlexlgei' 
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^He is, besides, the Supreme without qualities 
who is possessed of all qualities, n irfruno 
He is ^t bound by mode of nature or action, 
nor consists, as our personality consists, of a sum 
of qualities, modes of nature, characteristic opera- 
tions of the mental, moral, emotional, vital^^ physical 
being, but is the source of all modes and qualities, 
capable of developing any he wills in whatever way 
and to whatever degree he wills ; he is the infinite 
^ing of which they are ways of becoming, the 
immeasurable quantity and unbound ineffable of 
which they are measures, numbers and figures, 
which they seem to rhythmise and arithmise in the 
standards of the universe. Yet neither is he merely 
an impersonal indeterminate, nor a mere stuff of 
conscious existence for all determinations and 
personalisings to draw upon for their material, but 
a^scy^eme Being, the one original conscious 
Existent , the perfect Personality capable of all 
relations even to the most human, concrete and 
'intimate ; for he is friend, comrade, lover, playmate, 
^uide, teacher, master, ministraijt of knowledge or 
ministrant of joy, yet in all relations unbound, free 
and absolute. This too t he divinised man becomes 
in the measure of his attainment, impersonal in his, 
pei^tOnality, unbound by quality or action ej^en 
when maintainirg the most personal and intimate 
r elation s with _mcn, unbound by any dharma^even 
when fqUowing in appearance this or that dharma. 

* Upanishad, 


205 



ESSAYS ON THE GITA 


Neither the dynamism of the kinetic man nor the 
actionless light of the ascetic or quietist, neither 
the vehement personality of the man of action nor 
the indifferent impersonality of the philosophic 
sage is the complete divine ideal. These are the 
two conflicting standards of the man of this world 
and the ascetic or the quietist philosopher, one 
immersed in the action of the Kshara, the other 
striving to dwell entirely in the peace of the 
Akshara ; but the complete divine ideal proceeds 
from the nature of the Purushottama which 
transcends this conflict and reconciles all divine 
possibilities. 

The kinetic man is not satisfied with any ideal 
which does not depend upon the fulfilment of this 
cosmic nature, this play of the three qualities of that 
nature, this human activity of mind and heart and 
body. The highest fulfilment of that activity, he 
might say, is my idea of human perfection, of the 
divine possibility in man ; some ideal that satisfies 
the intellect, the heart, the moral being, some ideal 
of our human nature in its action can alone satisfy 
the human being ; he must have something that he 
can seek in the workings of his mind and life and 
body. For that is his nature, his dharma, and how 
can he be fulfilled in something outside his nature? 
For to his nature each being is bound and within k 
he must seek for his perfection. According to our 
human nature must be bur human perfection ; aTid 
each man must. strive for it according to thejine^f 
his personali ty, his but jn lii^ in 
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action, QOJLiQut^ck life a nd action . Yes, there is a 
truth in that, replies the Gita ; the fulfilment of 
God in man, the play of the Divine in life is part 
of the Meallperfection. But if you seek it only in 
the external, in life, in the principle of action, you 
will never find it ; for you will then not only act 
according to your nature, which is in itself a rule of 
perfection, but you will be — and this is a rule of the 
imperfection — eternally subject to its modes, its 
dualities of liking and dislike, pain and pleasure 
and especially to the rajasic mode with its principle 
of desire and its snare of wrath and grief and 
longing, — the restless, all-devouring principle of 
desire, the insatiable fire which besieges your worldly 
action, the eternal enemy of knowledge by which 
it is covered over here in your nature as is a fire 
by smoke or a mirror by dust and which you must 
slay in order to live in the calm, clear, luminous 
truth of the spirit. The^enses, min^ and intellect 
ar e the se at of this eternal cause of imperil tion 
and yet it is witEin ffiis_^'me, mind^ar^ in_tellect, 
this play of the lower nature that you would limit 
your search for perfection! The effort is vain. 
The kinetic side of your nature must first seek 
to add to itself the quietistic ; you must uplift 
yourself beyond this lower nature to that which is 
above the three gunas, that which is founded in the 
Si^gSfjnhciple, in the soul. Only^'when you 
att5imeH~ to peace of soul, can you become 
capable of a free and divine action. 

The quietist, the ascetic on the other hand 
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cannot see any possibility of perfection into which 
life and action enter. Are they not the very seat 
of bondage and imperfection? Is not all action 
imperfect in its nature, like a fire that must produce 
smoke, is not the principle of action itself rajasic, 
the father of desire, a cause that must have its effect 
of obscuration of knowledge, its round of longing 
and success and failure, its oscillations of joy and 
^ief, its duality of virtue and sin? God may be 
in the world, but he is not of the world ; he is a 
God of renunciation and not the Master or cause of 
our works ; the master of our works is desire and 
the cause of works is ignorance. If the world, the 
Kshara is in a sense a manifestation or a lild of the 
Divine, it is an imperfect play with the ignorance 
of Nature, an obscuration rather than a manifesta- 
tion. That is surely evident from our very first 
glance at the nature of the world and does not the 
fullest experience of the world teach us always the 
same truth? is it not a wheel of the ignorance 
binding the soul to continual birth by the impulse 
of desire and action until at last that is exhausted 
or cast away? Not only desire, but action also must 
be flung away ; seated in the silent self the soul 
will then pass away into the motionless, actionless, 
imperturbable, absolute Brahman. To this objection 
of the impersonalising quietist the Gita is at more 
pains to answer than to that of the man of the world, 
the kinetic individual. For this quietism having 
hold of a higher and more powerfol truth which 
is yet not the whole or the highest truth, its pro- 
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mulgation as the universal, complete, highest ideal 
of human life is likely to be more confusing and 
disastrous to the advance of the human race towards 
its goal than the error of an exclusive kinetism. A 
strong onesid^ truth^ when set forth as the whole 
truth, creates a strong light but also a strong con- 
fusion ; for the very strength of its element of truth 
increases the strength of its element of error. The 
error of the kinetic ideal can only prolong the 
ignorance and retard the human advance by setting 
it in search of perfection where perfection cannot be 
found ; but the error of the quietistic ideal contains 
in itself the very principle of world-destruction. 
Were I to act upon it, says Krishna, I should destroy 
the peoples and be the author of confusion; and 
though the error of an individual human being, 
even though a nearly divine man, cannot destijoy 
the whole race, it may produce a widespread 
confusion which may be in its nature destructive 
of the principle of human life and disturbing to the 
settled line of its advance. 

Therefore the quietistic tendency in man must 
be got to recognise its own incompleteness and 
admit on an equality with itself the truth which lies 
behind the kinetic tendency, — the fulfilment of God 
in man and the presence of the Divine in all the 
action of the human race. God is_j:her e not only 
in the si lence , b ut in^ Ae action,; the quietism of 
the impassive soul unaffected by Nature and the 
kinetism of the soul giving itself to Nature so that 
the great world-sacrifice, the Purusha-Yajna, may 
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be effected, are n ot a reality and a fcilsehood in 
perpetual struggle nor yet two hostile realities, one 
superior, the other inferior, each fatal to the other ; 
they are the doubly term of the divine manifestalion. 
The Akshara alone is_not ^e whole key of jjaeir 
fulfilment, not the very highest secret. The double 
fulfilment, the re con ciliation is to be sought in the 
Purushottama represented here by Krishna, at once 
supreme Being, Lond_ of the worlds, -ancL_Aya tan 
The divinised man entering into his divine nature 
will act even as he acts ; he will not give himself 
up to inaction. The Divine is at woij^in man in 
the ignorance and at work in man iii the knowledge^ 
To know Him is our soul’s highest welfare and the 
condition of its perfection, but to know and realise 
Him as a transcendent peace and silence is not all ; 
the secret that has to be learned is at once the secret 
of the eternal and unborn Divine and the secret of 
the divine birth and works, janma karma cha me 
divyam. The action which proceeds from _ that 
knowledge, will be free from all bondage ; '*he who 
so knoweth me” says the Teacher, ”is not bound 
by works.” If the escape from the obligation of 
works and desire and from the wheel of rebirth is 
to be the aim and the ideal, then this knowledge is 
to be taken as the true, the broad way of escape ; 
[or, says the Gita, ”he who knows in their right 
principles my divine birth and works, comes when 
fie leaves his body, not to rebirth, but to Me, 
0 Arjuna.” Through the knowledge and possession 
[)f the divine birth he comes to the unborn and 
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imperishable Divine who is the self of all beings, 
avyaya dtmd ; through the knowledge and 
execution of divine works jp the^Master^of works, 
the lord oi all beings, l^utdndm igwara. He lives 
in that unborn being ; his works are those of that 
universal Mastery. 
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THE POSSIBILITY AND PURPOSE OF 
AVATARHOOD 


In speaking of this Yoga in which action and 
knowle^^e become one, the Yoga of the samfice 
works with knowledge, in which worj^ are fuelled 
in knowledge, knowledge supports, changes and 
enlightens works, and both .are oJEered, to the 
Purushottama, the supreme Divinity who becomes 
manifest within us as Narayana,j Lord of all our 
being and action seated secret in our hearts for ever, 
who becomes manifest even in the human form as 
the Avatar, the divine birth taking possession of 
our humanity, Krishna has declared in passing that 
this was the ancient and original Yoga which he 
gave to Vivas van, the Sun-God, Vivasvan gave it 
to Manu, the father of men, Manu gave it to 
Ikshvaku, head of the solar line, and so it came 
down from royal sage to royal sage till it was lost 
in the great lapse of Time and is now renewed for 
Arjuna, because he is the lover and devotee, friend 
and comrade of the Avatar,* For this, he says, is 
the highest secret, — thus claiming for it a superiority 
to all other forms of Yoga, because those others 
lead to the impersonal Brahman or to a personal 
Deity, to a liberation in actionless knowledge or a 
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liberation in absorbed beatitude, bm this gives the 
highest secret and the whole secret brings us to 
diYine^pea^ and divine works, tojiivine knowledge, 
action and ecstasy unified in a perlect^ freedom ; it 
unites into itself all the Yogic path^as the highest 
being of the Divine reconciles and makes one in 
itself all the different and even contmp powers and 
principles of its manifested being, (^herefor e th is 
Yoga of the_Gita Js/ not, as some contend, only the 
Karaiayoga, one and the lowest, according to them, 
of the three paths, ^ but ^a highest Yojga syntl^tic 
and integral directing God ward all the powers of 
our being) 

"^"A^na takes the declaration about the trans- 
missFon of the Yoga in its most physical sense, — 
there is another significance in which it can be 
taken, — and ^ks hojy the Sun-God, one of the first- 
born of beings, ancestor of the Solar dynasty, can 
have received the^^oga from the man Krishna who 
is only now born into the world. Krishna does not 
repi)’, as we might have expected him to have done, 
that it was as the Divine who is the source of all 
knowledge that he gave the Word to the Deva who 
is his form of knowledge, giver of all inner and 
outer light , — bhargo savitur devasya yo no dhiyah 
prachodaydt ; Jie accepts instead the opportunity 
which Arjuna gives him of declaring his concealed 
Godhead, a declaration for which he had prepared 
when he gave Wmself as the divine example for the 
worker who is not Abound by his works, but which 
he has not yet quite explicitly made. He now 
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openly announces himself as the in^rnate^Godhea^, 
t he Av atoi\ 

We have had occasion already, when speaking 
of the divine Teacher, to state briefly the doctrine 
of Avatarhood as it appears to us in the light of 
Vedanta, the light in which the Gita presents it to 
us. We must now look a little more closely at this 
Avatarhood and at the significance of the divin e 
Birth of which it is the outward expression ; for that 
is a link of considerable impwtance in the integral 
teaching of the Gita. AndAve may first translate 
the words of the Teacher himself in which the nature 
and purpose of Avatarhood are given summarily 
and remind ourselves also of pother passages or 
references which bear upon it. l(”Manxare my 
that are past , and thine alsOj^ G Arjuna ; all of them 
yenow, but thou knowest not^ O scourge of the foe. 
Though I am the unborn, though 1 am imperishable 
ib my self-existence, though I am the Lord of afl 
existences, yet I stand upon my own Nature and 
I come into birth by my (self- Maya.,. For whenso- 
ever there is the fading of the Dharma and the 
uprising of unrighteousness, then I loose myself 
forth into birth. For the deliverance of the good, 
for the destruction of the evil-doers, for the enthron- 
ing of the Right I am born from age to ag^ He 
who knoweth thus in its right principles my divine 
birth and my divine work, when he abandons his 
body, comes not to rebirth, he comes to Me, 
O Arjuna. delivered from liking and fear and 
wrath, full of me, taking refuge, in me, many 
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purified by austerity of knowledge have arrived at 
my nature of being (vmdhhdv^, the divine nature 
of the Purushottama). "AFmen 'approach me, so I 
accept them to my love ^bhajdmi ) ; men follow in 
eve]^ jivay my_pat^, O son of Pritha./ 

(But most men, the Gita goes on to say, desiring 
the fulfilment of their works, sacrifice to the gods, 
to various forms and persotialities of the one 
Godhead, because the fulfilment (siddhi) that^ is 
born -.of works,: — of^orks^^lwithoulj knowledge, — ^is 
very swift and easxin the human world pit belongs 
indeed to that world alone. The other, the divine 
self-fulfilment in man by the sacrifice pvitf^ know- 
ledge to the supreme Godhead, is_._much more 
difficult ; its results belong to a higher plane of 
existence and they are less easily grasped. 
therefore have to follow the fourfold jaw of thenr 
nature and works and on this plane of mundane 
action they seek the Godhead through his various 
qualities. But, says Krishna, though I am the doer 
of the fourfold works and oceator of its fourfold law, 
yet I must be known also as the non-doer , the 
rmperishable, the iirimiitable Self. “Works affect 
me 'noC nor have I desire for the fruit of works 
For God is the impersonal beyond this egoistic 
personality and this strife of the modes of Nature, 
and as the , Purushottama also, the impersonal 
Personality, he possesses this supreme freedom even 
in works. Therefore the doer of divine works even 
while following the fourfold law has to know and 
live in that which is beyond, in the impersonal Self 
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and so in the supreme Godhead. ‘‘He_.whn_thus 
knows me is not bound by his works. So knowing 
was work done by the men of old who sought 
liberation ; do therefore, thou also, work of that 
more ancient kind done by ancient men.” 

The second portion of these passages which has 
here been giveh in substance, explains the ^ture 
pij^vine.vfX>xks^^divyqm the principle 

of which we have had to deal in the last essay ((the 
first, which has been fully translated, explains the 
way of the divine JJHth, divya m janma, the 
Avatarhood. But we have to remark carefully that 
the upholding of Dharma in the world is no t the 
only object of the descent of the Avatar, that great 
mystery of the Divine manifest in humanity ; for 
the upholding of the Dharma is not an alhsufficient 
object in itself, not the supreme possible aim for 
the manifestation of a Christ, a Krishna, a Buddha, 
but is only the general condition of a ^her aim 
and a more supreme and divine utility. For there 
are two a spects of the divine birth ; one is a desc^, 
the bi rth of G<^ in humanity, the Godhead 
manifesting itself in the human form and na ture, 
the eternal Avatar! t he othe r is an ascent, the birth 
of man in to the G odh ead, m an rising into the^ivme 
natu re and conscio usness; nmdbhdvam dgoitaH^ it Is 
the being bom anew in a 'ScbnB'biith of ffie soul. 
It is that new birth which Avatarhood and the 
upholding of the Dharma are intended to- serve. 
This double aspect in the Gita's doctrine of 
Avatarhood is apt to be missed by the cursory reader 
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satisfied, as most are, with catching a superficial 
view of its profound teachings, and it is missed too 
by the formal commentator petrified in the rigidity 
of the schools. Yet it is necessary, surely, to the 
w^hole meaning of the doctrine. Otherwise the 
Avatar idea would be only a dogma, a popular 
superstition, or an imaginative or mystic deification 
of historical or legendary supermen, not what the 
Gita makes all its teaching, a deep philosophical 
and religious truth and an essential part of or step 
to the supreme mystery of all, rahasyam uttamam, 
^f there were not this risking of man into the 
Godhead to be helped by the descent of God_intp 
Humanity, Avatarhood for the sake of the Dhai^ma 
would be an otiose phenomenoi^ since mere ,Right, 
mere justice or standards of virtue can always be 
upheld by the divine omnipotence through its 
ordinary means, by great men or great movements, 
by the liiEe and work of sages and kings and reli«pus 
teachers, without any actual incarnation, 'Q"he 
Avatar comes as the manifestation of the div ine 
natufe~ TnJthc hinnan jiatimer the apocalypse of_ its 
Christhood, Krishnahood, Buddh^mo^ in order 
tEaT'lhe human nature may by mouldin g i ts 
principle, thought, feeling, action, being on the 
fines of that Christhood, Krishnahood, Buddhahood 
transfigure itself__ into. thc__divine. The law, the 
Dharma^ which the Avator establishes is_j^ 

pu^^^ chfefly the, Christ, Krish na, Buddh a 
stai^ In its centre as the gate, he makes through 
hi mself t^ v^y men shall follow^ That is why 
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each Incarnation holds before men his own example 
and declares of himself that he is the way and the 
gate; he declares too the oneness of his hu manit y 
with the divine being, declares that the Son of Man 
and the Father aboye from whom he has descended 
are one, that Krishna dn the hum an bod y, 
mdnushim tanum dgritam, and the supreme Lord 
and Mend. of all creatures are but two revelatmhs 
of the same divine Purushottama, revealed there in 
his own being, revealed here in the type of 
humanity^ 

That the Gita contains as its kernel this second 
and real object of the Avatarhood, is evident even 
from this passage by itself rightly considered ; but it 
becomes much clearer if we take it, not by itself, — 
always the wrong way to deal with the texts of the 
Gita, — but in its right close connection i^idi other 
passages and with the whole teaching. :^We have 
to remember and take together its doctrine of^ the 
one Sdf in all, of the Godhead seated in the heart 
of jevery creature^ its teaching about the rel ations 
between the Qreator and his creation, J^ st^rong^ 
emphasised idea of the ^i6/?w^~rioting too the 
language in which the TeacheTgi^s his o wn divine 
example of sel^ss works which applies equally to 
the human Krishna and the divine Lord of the 
worlds, and giving their due" weight to such' paiSages 
as that in the ninth chapter “Deluded minds 
despise me lodged in the human body because they 
know not my supreme nature of being. Lord of all 
existences** ; and we have to read in the light of 
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Aese ideas this passage we find before us and its 
declaration that(^by the knowledge of his divine 
birth an d d ivine works man comes to the Divine 
and by becoming full of him and even as he and 
taking refuge in him they arrive at his nature and 
statu^of being, rnadbhdvari^ For then we shall 
understand the divine birth and its object, not as 
an isolated and miraculous phenomenon, but in its 
proper place in the whole scheme of the world- 
manifestation ; without that we cannot arrive at its 
divine mystery, but shall either scout it alt^ether 
or accept it ignorantly and, it may be, superstitiously 
or fell into the petty and superficial ideas of the 
modern mind about it by which it loses all its inner 
and helpful significance. 

For to the modern mind Avatarhood is one of 
the most difficult ,to accept or to understand of all 
the ideas that are streaming in from the East uj>on 
the rationalised human consciousness„. It is apt to 
take it at the best for a mere figure for some high 
manifestation of human power, character, genius, 
^eat work done for the world or in the world, and 
at the worst to regard it as a superstition, — to the 
heathen a foolishness and to the Greeks a stumbling- 
block. /The materialisL necessarily, cannot ever 
look at It, since he does not believe in God ; to the 
rationalist or the DeFst it is a folly and a thing of 
derision ; to the thoroughgoing dualist who sees an 
unbridgeable gulf between the human and the 
divine nature, it sounds like a blasphemy. The 
rationalist objects that if Gkxi exists, he is extra- 
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cosmic or supracosmic and does not intervene in 
the affairs of the world, but allows them to be 
governed by a fixed machinery of law, — he is, in 
fact, a sort of far-off constitutional monarch or 
spiritual King Log, at the best an indifferent 
inactive Spirit behind the amvity of Nature^ like 
some generalised or abstract witness Purusha of'the 
Sankhyas ; he is pure Spirit and cannot put on a 
Body, infinite and cannot be finite as the human 
being is finite, the ever unborn creator and cannot 
be the creature born into the world, — the^ things 
are impossible even to his absolute omnipotence. 
To these objections the thoroughgoing dualist would 
add that Go d is in his person, his role and his natu re 
different and~ separate from man ; the jirfect 
can not put on human imperfection ; the imbom 
personal God cannot be bom as a human 
personality ; the Ruler of the worlds cannot be 
liihited in a nature-bound human action and in a 
perishable human body. These objections, so 
formidable at first sight to the reason, seem to have 
been present to the mind of the Teacher in the 
Gita when he says that although the Divine is 
unborn, imperishable in his self-existence, the Lord 
of alL beings, yet hie assumes bjirth by.„a supreme 
resort to the action of his Nature and by f orce o f 
self- Maya ;) that he whom the deluded despise 
becaif^ Todged in a human body, is verily in his 
supreme being the Lord of all ; that he is in the 
action of the divine consciousness the creator of the 
fourfold Law and the doer of the works of the world 
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and at the same time in the silence of the divine 
consciousness the impartial fitness of the works of 
]h^_0vm Na — for he is always, be yond both 
the^ si lence a n d the a ction, the supreme Purushot- 
tama. |^nd the Gita is able to meet all the^ 
opp osition s and to reconcile all these contraries 
because it^ starts from the Vedantic view of 
existence, of God and the univers^ 

For in the Vedantic view of things all these 
apparently formidable objections are null and void 
from the beginning. The idea of the Avatar is not 
indeed indispensable to its scheme, but it comes in 
naturally into it as a perfectly rational and logical 
conception. For all here is God, is the Spirit or 
Self-existence, is Brahman, ekamevadwitiyarrij— 
there is nothing else, nothing other and different 
from it and there can be nothing else, can be nothing 
other and different from it ; Na ture js and can be 
nothing else -than a power of the divine conscious- 
ness ; all bei ngs a re and can be nothing else than 
inMr and outer, si^ective and objective soul-forms 
and bodily forms ,o£lhe divine being which exist in 
or result from the power of its consciousness. Far 
from the Infinite being unable to take on finiteness, 
the whole universe is nothing else but that ; we can 
see, look as we may, nothing else at all in the whole 
wide world we inhabi^ Far from the Spirk being 
inc^able of form or <|isdain|ng to connect itself 
with form of matter or mmd ahd to assume a limited 
nature or a body, all here is nothing but that, the 
world exists only by that connection, that assump- 
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tion. Far from the world being a mechanism of 
law with no soul or spirit intervening in the move- 
ment of its forces or the action of its minds 
and bodies, — only some original indifferent Spirit 
passively existing somewhere outside or above it, — 
the whole world and every particle of it is on the 
contrary hodiing but the divine force in action and 
that divine force determines and governs its every 
movement, inhabits its every form, possesses here 
every soul and mind ; all is in God and in him 
moves and has its being, in all he is, acts and dis- 
plays his being ; every creature is the disguised 
Narayana^ 

Far from the unborn being unable to assume 
birth, all beings are even in their individuality un- 
born spirits, eternal without beginning or end, and 
in their essential existence and their universality all 
are the one unborn Spirit of whom birth and death 
are only a phenomenon of the assumption and 
change of forms. The assumption of imperfection 
by the perfect is the whole mystic phenomenon of 
the universe ; but the imperfection appears in the 
form and action of the mind or body assumed, 
subsists in the phenomenon, — in that which assumes 
it there is no imperfection, even as in the Sun 
which illumines all there is no defect of light or 
of vision, but only in the capacities of the individual 
organ of vision, ^or does rul e the world 

from some remote heaven, but by his intimate 
omn^reseime ,* each finite working of force is an act 
olr Infiiiite Force and not of a limited separate 
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self-existent energy labouring in its own underived 
strength j in every finite working of will and 
knowledge we can discover, supporting it, an act 
of the infinite all-will and all-knowledge. God’s 
rule is Mt an absentee, foreign and external govern- 
ment ; ^e governs all because he exceeds all, but 
al^_becai^e he dwells within all movements and 
is their absolute soul and spirit. Therefore none 
of the objections opposed by our reason to the 
possibility of Avatarhood can stand in their 
principle ; for the principle is a vain division made 
by the intellectual reason which the whole pheno- 
menon and the whole reality of the world are busy 
every moment contradicting and disproving) 

^!^ut still, apart from the possibility, there is the 
question of the actual divine working, — whether 
actually the divine consciousness does appear 
coming forward from beyond the veil to act at all 
directly in the phenomenal, the finite, the mental 
and material, the limited, the imperfect. TheJLnite 
is indeed nothing but a definition, a face-value 
the Infinite’s self-representations to its own 
variations of consciousness ; the real value of each 
finite phenomenon is an infinite in its self-existence, 
whatever it may be in the action of its phenomenal 
nature, its temporal self-representation. The man 
is not, when we look closely, himself alone, a rigidly 
separate self-existent individual, but humanity in 
a mind and body of itself ; and humanity too is no 
rigidly separate self-existent species or genus, it is 
the All-existence, the universal Godhead figiSting 
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itself in the type of humanity ; there it works out 
certain possibilities, develops, evolves, as we now 
say, certain powers of its manifestations. What it 
evolves, is itself, is the Spiri^^ 

For what we mean by Spirit ^ self^xi^ent 
being, with an infinite power ol cbn^iousn§3s and 
unconditioned delight in its being ; it is either that 
or nothing, or at least nothing which has anything 
to do with man and the world or with which, there- 
fore, man or the world has anything to do. Matter, 
body, is only a massed motion of force of conscious 
being employed as a karting-point for the variaWe 
relations of consciousness working through its power 
of sense ; nor is Matter anywhere really >oid_of 
consciousness,, for even in the atom, the cell there 
isTas is now made abundantly clear in spite of itself 
by modern Science, a pow er of wil l, an intelligence 
at work ; but that power is the power of will and 
intelligence of the Self, Spirit or Godhead within it, 
it is not the separate, self-derived will or idea of the 
mechanical cell or atom. Thi^umversal will and 
intelligence, involved, deyelo]^ its powers from 
form to form, and on earth at least it is in mM 
that it draws nearest to the full divine and tihere 
first becomes, even in the outward intelligence in 
the form, obscurely conscious of its, divinity. But 
still there too there is a limitation, there is that 
the manifestation which prevents 
the lower forms, from having, the -self-knowledge-of 
their identity with the Divine, For in each limited 
beirtg the limitation of the phenomenal action is 
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accompanied by a limitation also of the phenomenal 
consciousness which defines the nature of the being 
and makes the inner difference between creature 
and creature. Q"he Divine works behind indeed 
and governs its special manifestation through this 
outer and imperfect consciousness and will, but is 
itself secret in the cavern, guhdydm, as the Veda 
puts it, or as the Gita expresses it, the h eart of 
all existences the Lord abWes turning all existences 
as _Maya.*’ This 

scCTet working of 'the Lord hidden in the heart 

from the egoistic nature-ci)nsciousness through 

which he works, i s Go d*s universaj method with 
cre ature s^ A^hy ‘ the n should we suppose that in 
any form he comes forward into the frontal, the 
phenomenal consciousness for a more direct and 
consciously divine action? O^bymusly, if at all, then 
to break /veil between himself and humanity 
whic h man lirnited in his own nature could never 
hft. ^ ™ ^ 

The Gita explains the ordinary imperfect 
action of the ^e^ure by its subjection to the 
mechanism of Prakri ti an d its limitation by the self- 
representations of Maya. These two terms are 
on ly com plementary aspects of one and the same 
^ective force of divine consciousness. Maya is not 
essentially illusion, — the ele ment or appearance _qf 
illi^ipn only emers in by the ignorance_pf the lower 
Maya of the three modes of Nature, — it is 
the divine consciousness in its power of various 
self-representation of its being, while Prakriti is the 
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effective Jorce o f that c onsciousness. .operates 

t^work out each such sey-represen^ion according 
to its own law and fund ame ntol idea, swabhdva and 
swadh^ma^lji its ovm propei^quality and particular 
force of working, guna-karma. “Leaning — pre ssing 
down jipon my owiT Nat ure (Prakriti) I ^eate (lod^ 
fortlT into various being) all thiT muititude of 
exme.nces, all helplessly suhj^cl to jJ^_ODn^ pi 
NaTure.*’ Those^whp know not the Divine lodged 
in ^the^ human ^dy, m'e^ignorant^f. it because they 
^ grossly subject. .tiLJhis mechanism of P rakrit i, 
helplessly subject to its n^ntar iimi^^^ 
acquiescent in them, arid ^weU in an Asuric nature 
that deludes with desire and„bewilders with egqi^ 
the win and the i ntellig ence, mohintm prakritim 
dgritSJi, For the Purushottama within is not readily 
manifest to any and every being ; he , conceals 
himself in a thick cloud of darkn^s or a bright 
cloud of light, utterly he envelops and \vrap&,him- 
self in his Yogamaya.* “All this wor ld** says the 
Gita “because it is bewildered by the three states 
of being determined by the modes, of_ Nature, 
to jreiXJgnise, me ; for this my divine- Maya of the 
modes of Nature is, hard to get beyond ; those cross 
beyond it who approach Me ; but those who dwell 
in the Asuric nature of being, have their knowledge 
reft from them by Maya/' In other words, there 
is the inherent consciousness of the divine in all, 
for in all jhe Divine dwells ; but he dwUs there 


N&ham prakdgah sarvasya yogamdyd^samAvritah. 
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covered by Ins Maya and the essential self- 

knowledge o£ beings is r eft from ^em, turned imp 
the error^ egois m by jhe action of Maya, the action 
of the mechanism of Prakriti. Still ^ 
back from the melanism of Nature to her inner 
and secret JVlaste rj ma n can become consciou^„pf the 
indwelling I)ivini0. 

\ (^ow it is notable that with a slight but 
im^rtant variation of language the Gita describes 
in the same way both the a ction o f the Divine in 
bringin g about the ordinary birth of creatures and 
lilsaction in his birth as the Avatar.) ''Leaning 
upon my own Nature, prakritim svdm avashtabhya/^ 
it will say later “I loose forth variously, visrijdmi, 
this multitude of creatures helplessly subject owing 
to the control of Prakriti, avagam prakriter vagdt!* 
'^Standing upon_my own Nature,” it says here, "I 
am b orn by my self-Maya, prakritim 
^hishth^q^, ,(U t^ Foose . forth myself, 

atmdnam srijdmi/' The action implied in the 
word riiimK^abliya is a forceful downward pressure 
by which the object controlled is overcome, 
oppressed, blocked or limited in its movement or 
working and becomes helplessly subject to the 
controlling {>ower, avagam vagdt ; Nature in this 
action becomes mechanic^ and its multitude of 
creatures are held helpless in^ the mechanism, not 
lords of their own action. \On the contrary the 
action implied in the word qdhishihdyiu& a dwelling 
in, but also a standing upon a rid oyer the Na ture, 
a conscious control and government by the indwcll- 
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ing Godhead, adhishthdtri devatd, in which the 
Purusha is not helplessly driven by the Prakriti 
through ignorance, but rather the Prakriti is full 
of the light and the will of the Purusha. There- 
fore in jhe. normal birth that. which is loosed, forth, 
— created, as we say, — is^he multitude oLxreatures 
or becomings, bhutagrdmam ; in the .divine b ixth 
tKat which is loosed forth, self -created, is the sel f- 
conscious self-existent being, dtmdnar^ for the 
Vedantic distinction between dtmd and bhutdni is 
that which is made in Europeanjjhilosophy between 
the Being and its becomings. In both cases Maya 
is the meyis of the creation or manifestation, 
l^t Tn the divine birth it is by selFMay^^^ma- 
mdyayd, not. the involution in the lowef Maya 
(Jnthe ignorance, but the conscious action of the 
s^-^existent Godhead in its phenomenal self- 
I'epresentation, well aware of its operation and its 
p\irposer — that which the Gita calls el^wHere Yog^- 
nm^7(ijin^ihej3rdinary JbIrth. Y^aihaya is . used by 
the Divin e to envelop and conceal itself from, the 
lower consciousness, so it, becomes for us the. meam 
of the ignorance, avidyd-mdyd hjjt it is by dns 
^me Yogamaya that self-knowle^e also is made 
manife st i n the return of our consciousness tojthe 
Kyine, it is the means of the knowledge, yi dyd- 
mdyd ; and in the divine birth it so operates — as the 
knowledge controlling and enlightening the works 
which are ordinarily done in the Ignorance. 

The language of the Gita shows therefore that 
the divine birth is that of the conscious Godhead 
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in our humanity and essentially th^oggosite 
ordinary binh ^^ though the same means are 
usg^ beSuse it is not the birth the Ignorance, 
Blit the birth of the knowledge^) not a physical 
phenomenon, but a soul-birth. It is the SouVs 
coming into birth as the self-existent Being con- 
trolling consciously its becoming and not lost to self- 
knowledge in the cloud of the ignorance, it is the 
Soul born into the bo dy as Lord of HNaturCj, 
operating in her freely by its 
wilK not jentangled and helplessly driven round 
and round in the mechanism; for At works in the 
Imowledge and not, as most do, in the ignorance, 
it is the secret Soul in all coming forward from its 
governing secrecy behind the veil to possess wholly 
in a human type, but as the Divine, the birth which 
ordinarily it possesses only from behind the veil as 
the Ishwara while the outward consciousness in 
front of the veil is rather possessed than in posses- 
sion because there it is a partially conscious being, 
the Jiva lost to self-knowledge and bound in its 

f orks through a phenomenal subjection to Nature. 

he A vatar*_ therefor e is a direct manifestation in 
humaniQ^ by Krishna th^diyine„.Soul. of that divine 
condition of jbeiilg to wtiich ‘Arjuna, the human soul, 
the type of a hig hest hum an being, a Vibhuti^ is 
called r^n by the Teacher to arise, ^and to which 
he can only arise by climbing. oUt of the ignorance 

* The word Avatara means a descent ; it is a coming 
down of the Divine below the line which divides the divine 
from the human world or status. 
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and limitation of his ordinary humanity. It is the 
manifest atio n from^above _of_ th^ which we. hav e to 
de^Iop froih below ; it is the descent of GodLinto 
ffiaFldivine birth oF the human being into which we 
mortal creatures must climb ; it is the attracting 
divine example_^iven by God to man in the very 
type anSTform and perfected model of our human 
existence^ 
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We see that the mystery of the divine Incarnation 
in man, the assumption by the Godhead of the 
human type and the human nature, is in the view 
of the Gita only the other side of the eternal mystery 
of human birth itself which is always in its essence, 
though not in its phenomenal appearance, even 
such a miraculous assumption. The eternal and 
universal self of every human being is God ; ^even 
his personal self is a part of the Godhead, 
m^dwdn^a^— not a fraction or fragment, surely, 
since we cannot think of God as broken up into 
little pieces, but a partial consciousness of the one 
Consciousness, a partial power of the one Power, 
a partial enjoyment of world-being by the one and 
universal Delight of being, and therefore in mani- 
festation or, as we say, in Nature a limitec^ and 

being of the one infinite and illimitable Being. 
The stamp of that limitation is an ignorance; 

which Jie forgets, not only _ the Go^ead from 
which he came forth, Ijut the Godhead which is 
always within him, there living in ^e_s^et heart 
of his own^iiatureT there burning'like a veiled Fire 
on A^iMer altar in his own temple-house of humw 
consciousness. 
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He is ignorant because there is upon the eyes 
of his soul and all its organs the seal of that Nature, 
Prakriti, Maya^, by winch he has been put fprA into 
manifestation out of God’s eterml teing; she h^as 
minted him like a coin out of the precious metal of 
the divine substance, but overlaid with a strong 
coating of the alloy of her phenomenal qualities, 
stamped with her own stamp and mark of animal 
humanity, and although the secret sigh of the God- 
head is there, it is at first indistinguishable and 
always with difficulty decipherable, not to be really 
discovered except by that initiation into the mystery 
of our own being which distinguishes a Godward 
from an earthward humanity. In the Avatar, the 
divinely-born Man, the real substance * 'shines 
through the coati^ ; the mark of the seal is 
there only ^6r form, the vision is that of the secret 
Godhead, the power of the life is that of the secret 
Godhead, and it breaks through the seals of the 
assumed human nature ; the sign of the Godhead, 
an inner soul-sign, not outward, not physical, 
stands out legible for all to read who care to see or 
who can see ; for the Asuric nature is always blind 
to these things, it sees the body and not the soul, the 
external being and not the internal, the mask and 
not the Person, vin the ordinary human_birji„the 
Nature-aspect of the universal Divine assuming 
humanity pre~valj[s ; in the incarnation Ae God- 
asjiect of the same phenomenon takes ite plac^ In 
the one he aUows the human nature to take 
possession of his partial being and to domin^tejS ; 
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in the other (lie takes possession of his partial type 
of being and 'its nature and divinely dominates it 
Not by evolution or ascent like the ordinary man, 
the Gita seems to tell us, not by a growing into 
the divine birth, but by a direct descent into the 
stuff of humanity and a taking up of its moulds. 

(But it is to assist that ascent^ or evolution the 
descent is made or accepted ; that the Gita makes 
very clear. It is, we might say, to exemplify the 
pos^bility of the Divine manifest in the human 
being, so that man may see what that is and take 
courage to grow into it% It is also to leave the 
influence of that manifestation vibrating in the 
earth* nature and the soul of that manifestation 
presiding over its upward endeavour, ^t is to give 
a_ ..spiritual mould of divine manhood into which 
the seeking soul of the human being can cast itself. 
It is to. give a dharma, a religion — not a mere creed, 
but a method of inner and outer living, — a way, 
a rule and law of self-moulding by which he can 
grow towards divini^?" It is too, since this growth, 
this ascent is no There isolated and individual 
phenomenon, but like all in the divine world- 
activities a collective business, a work and the work 
for the race, to assist the human inarch, to hold 
it together in its great crises, to break the forces 
of the downward gravitation when they grow too 
insistent, to uphold or restore the great dharma^of 
the Godward law in man’s nature, to prepare even, 
however fir off, the kingdom of Go(|^ the victory 
of the seekers of light and perfection, sddhundm, 
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and the overthrow of those who fight for the con- 
tinuance of the evil and the darkness. these are 
recognised obje<^sj)^rfie descent of the Avatar, and 
it is usually by his work rfiat the mass of men seek 
to distinguish him and for that that they are ready 
to worship him. It is only the spiritual who see 
that this external Avatarhood is a sign, in the 
symbol of a human life, of the eternal inner God- 
head) making himself manifest in the field of their 
own human mentality and corporeality so that they 
can ^ow into unity with that and be possessed by 
it. frhe dwine manifestation of a Christ, Kr ishna , 
Buddha in externaF humanity has for its inner truth 
the same manifestation of the eternal Avatsi ^thin 
in bur own inner hurni^ity. That which has been 
done in the outer human life of earth, may' Be 
repeated in thc_ inner life of all human being^ 
frh is is the object of Ae incarnation, but^what 
is the_meAod? First, we have the rational or 
minimising view of Avatarhood which sees in it 
only an extraordinary manifestation of Ae diviner 
qualities moral, intellertual and dynamic by which 
average humanity is exceeded. In this idea there 
is a certain truA. The Avatar is at the same time 
t^ Yibhuti^ This JKrishna who in his divine inner 
being is the Godhead in a human form, is ip. his 
outer human being Ae leader of his age, the great 
man of the Vrishnis. This is from the point of 
view of the Nature, not of the soul. The Divine 
manifests himself through infinite qualities of his 
nature and Ae intensity of the manifestation is 
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me asured by thdr PQFxr and 
"TK^vibfiuitW the Divine is therefore, impersonally, 
the manifest pow^ of his quality, it is hU_out- 
flowng, in whatever form, of Knowlec^e, Energy, 
tqye^ Strength an d th e rest ; personally, it is the 
naental form and the animate being In whom this 
power is achieved 'and does its great worlw^ A 
pr(Sinihence in this inner and outer achievement, 
a greater power of divine quality, an effective energy 
is always the sign, ^he human vibhuti is the he ro 
of the race's str uggle tp waiSs divine 
tffiTiero in tKeX^Sriy sense of heroism, a power 
of God in man . *1 am Vasudev^a (Krishna) among 
tl^^Wishnis,” says the Lord in the Gita, “Dhanan- 
jaya (Arjuna) among the Pandavas, Vym among 
the sages , Jthe jeer-poet yshanas among the seer- 
poets,*' the first jn ^_ach category, the greatest of 
each group, the most powerfully representative of 
the qualities and works in which its characteristic 
soul-power manifests itself. This heightening of 
the powers of the being is a very necessary step in 
the progress .of the divine inanifestatio^ Every 
great man who rises above our average level, raises 
by that very fact our common humanity ; Vfic is a 
living assurance of our divine possibilities, a promisp 
the Godhead, a glow of the divine Light and a 
breath of the divine PowerTV 

It is this truth which lies behind the natural 
human tendency to the deification of great minds 
and heroic characters ; it comes out clearly enough 
in the Indian habit of mind which easily sees a 
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partial (an^ra) Avatar in great^^ints, teachers, 
foun^rs, or most significantly in the belief of 
southern Vaishnavas that some of their saints were 
incarnations of the symbolic living weapons of 
Vishnu,— for that is what all great spirits are, living 
powers and weapons of the Divine in the upward 
march and battle. (This idea is innate and 
inevitable in any mystic or spiritual view of life 
which does not draw ^n inexorable llnenbetween 
thel)eln^and nature of the Divine and our human 
being and nature ; it is the sense the divine in 
humanity. But still the Vibhuti is not the Avatar ; 
otherwise Arjuna, Vyasa, Ushanas would be Avatars 
as well as Krishna, even if in a less degree of the 
power of Avatarhood. The divine quality is not 
enough ; there must be the inner consciousness of 
the Lord and Self governing the human nature by 
his divine presence. The heightening of the power 
of the qualities is part of the becoming, bhutagrdma, 
an ascent in the ordinary manifestation ; in the 
Avatar there is the special manifestation^ the divine 
birth from above, the eternal and universal Godhead 
descended into a form of individual humanity, 
^fmdnam srijdmi, and conscious not only behind 
the veil but in the outward nature.| 

There is an intermediary idea, a more mystical 
view of Avatarhood w^hich supposes that a human 
soul calls down this descent into himself and is 
either possessed by the divine consciousness or 
becomes an effective reflection or channel of it. 
This view rests upon certain truths of spiritual 
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experience. iXhe di vine bi rth in man, Ihis ascent, 
i^its^f_.a growin^of th(^human into the divine 
cpnsciousnessV and in its intensest culmination is a 
losing of the separate self in that. (The ^oul merges 
its individuality in an infinite an4 universal being 
of Tbses^r in 'th^lieights of a transcendent being; 
it becomes one wkh the Seif, the Brahman, the 
Divine or, as it is sometimes more absolutely put, 
becomes jthe one Self, the Brahman, the Divine. 
The Gfta i^elf speaks of the soul becoming the 
Brafunan, brahmabhuta, and of its thereby dwelling 
in the Lord, in KrisTina, but it does not, it must 
be marked, speak of it as becomfng the Lord or the 
Purushottama, though it does declare that the Jiya 
himself is always Lshwara, the partial _being of the 
LpfdJ mamaivdngah. For this greatest union, this 
highest becoming is still part of the ascent ; while 
it is the divine birth to which every Jiva arrives, 
it is not the descent of the Godhead, not Avatarhood, 
but at most Buddhahood according to the doctrine 
of the Buddhists, ll^it is the soul awakened from its 
present mundane individuality into an infinite 
superconsciousness. That need not carry with it 
either the inner consciousness or the characteristic 
action of the AvatarJ 

^On the other hand, this entering /into the divine 
consciousness may be attended by a reflex action of 
the JQwine entering or coming forward into the 
hun^r^au*^ of our being, pouring himself into the 
nature, the activity, the mentality, the corporeality 
even of the man ; and that may well be at least a 
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S irtial Avatarhqod. The I^rd staads ^ i , a J Ja f?: Jie^ 
^ the Gita, — by wludi it means of course the 
heart of the subtle being, the nodus of the emotions, 
sensations, mental consciousness, where the indm- 
dual Purusha also is seated ; — -but he stands tl^re 
ieiled, enveloped by his Mayaj But above, on a 
plane within us but now superconscient to us, called 
heaven by the ancient mystics, the Lord and the 
Jiva stand together revealed as of one essence of 
being, the Father and the Son of certain 
symbolisms, the Divine Being and the divine Man 
who comes forth from Him born of the higher 
divine Nature,* the virgin Mother, pard prakriti, 
pard mdyd, into the lower or human nature. This 
seems to be the jnner doctrine of the Christian 
incarmtion ; in its ^Trinity the Father is above in 
Yhis inner Heaven ; the §on or supreme Pi^riti 
become Jiva of the Gita descends^^ jhe divine^Maii 
upoET^Ttfi, in” the mortal body; the Holy Spirit , 
^rel3elt Brahmic consciousness is that which 
makes them one and that also in ^whlch_ttey 
tomihunicateT for we hear of the Holy Spirit 
d^cehdrng upon Jesus and it is the same descent 
which brings down the powers of the higher 
consciousness into the simple humanity of the 


Apostles. 

But also the higher divine consciousness of the 


* In the Buddhist legend the name of the mother of 
Buddha makes the symbolism clear; in the Christian the 
symbol seems to have been attached by a familiar mjdihopoeic 
process to the actual human mother m Jesus of Nazareth. 
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Purushottama may itself descend into the humanity 
and that of the Jiva disappear into it. This is said 
by his contemporaries To”Tiave “happened in the 
occasional transfigur ations of C haitanya when he 
who in his normal cohscidusnST was only the lover 
and devotee of the Lord and rejected all deification, 
became - in these abnorqpial . moments the Lord 
himslfff and so spoke and acted, with all the 
butflboding light and love and power of the divine 
Presence. Supposing this to be the normal 
condition, the human receptacle to be constai^y 
no more than a^v^el of This divine Presence and 
divine Conscicmffi^si^^we^ThbuId liave" the Avatar 
according to this intermediary idea of the incarna- 
tion. That easily recommends itself as possible to 
our human notions ; for if the human being can 
elevate his nature so as to feel a unity with the being 
of the Divine and himself a mer^ channel of its 
consc io usn ess, liglu, power, foveT his own will and 
pe^naHty los^ and that being, — and 

this IS a recognised spiritual status, — then there is 
no inherent imp ossibility of the reflex action of th^ 
Will, Being, Power, Love, Light, Consciou^<MS 
per^nali^ human Jiva. 

And this would not be merely an ascent "of our 
hjanaaility into"" the diyi^ birth and the dmVie 
n^ure, but a descent of the divine_ Purusha into 
hum anity , an A vata r. 

The Gita, h owever, goes much farther. It 
spe^s^ clearly of_the Lord himself being bom ; 
KrishnaTspeaEroThis many births that are past and 
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makes it clear by his language that it is not merely 
the receptive human being but the Divine of whom 
he makes this affirmation, because he uses the very 
language of the Creator, the same language which 
he will employ when he has to describe his creation 
of the world. '‘Ahhough I a m the unb o rn Lo rd 
of c reatu res, I create (loose forth) my self by my 
maya,’* presiding oveF the actions oFniiy FrakfifT 
Here there is no question of the Lord and the 
human Jiva or of the Father and the Son, the divine 
Man, but only of the Lord and his Prakriti. The 
Divine^ descends _ by his own Pra birth in 

its human form and type ajid^ brings, into it the 
divine Consciousness and the divine Power, though 
consenting, though willing to act in the form, type, 
mould of humanity, and he governs its actions in 
the body as the indwelling and over-dwelling Soul, 
adhishthdya. above he governs always, 

indeed, for so he governs all nature, the human 
included ; from within also he governs all nature,' 
always, but hidden ; the difference here is that he 
is manifest, that the nature is conscious of the 
divine Presence as the Lord, the Inhabitant, and 
it is not by his secret will from above, **the will of 
the Father which is in heaven,” but by his quite 
direct and apparent wdll that he moves the nature. 
And here there seems to be no room for the human 
intermediary ; for it is by resort to his own nature, 
prakritim svdm, and not the special nature of the 
Jiva that the Lord of all existence thus takes upon 
himself the human birth. 


240 



THE PROCESS OF AVATARHOOD 


This doctrine is a Jiard saying, a difficult thing 
for the human reason to Jtocept ; and for an obvious 
reason, because of the evidenF humanity of the 
Ava tar. The Ayatar is always a dual phenomenon 
of divinity and humanity ; the Divme takes upon 
Timysdf ihe human namre^ with al l its outward 
limitation and makes them the circumstances, 
mean, instruments of the divine consciousness and 
the divine po\^r, a vessel of the divine birth and 
the divine works. But so surely it must be, since 
otherwise the object of the Avatar’s descent is not 
fulfilled ; for that o bject is precisely to show that 
the Jiuman birth with all its limitations can be 
made^uchni means and instrument of the divine 
birth and divine worl^ precisely to show that the 
human type of consciousness can be compatible with 
the divine essence of consciousness made manifest, 
can be converted into its vessel, drawn into nearer 
conformity with it by a change of its mould and 
a heightening of its powers of light and love and 
strength and purity ; and to show also how it can 
be. done If the Avatar were to act in an entirely 
supernormal fashion, this object would not be ful- 
filled. A merely supernormal or miraculous Avatar 
would be a meaningless absurdity ; not that there 
need be an entire absence of the use of supernormal 
powers such as Christ’s so-called miracles of healing, 
for the use of supernormal powers is quite a 
possibility of human nature ; but there need not 
be that at all, nor in any case is it the root of the 
matter, nor would it at all do if the life were nothing 


p 
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else but a display of supernormal fireworks. The 
Avatar dpejL not cotne„as a thaumaturgi c magician, 
T) uF as the jdi vine leade r of humani ty and the 
.exemj5aL_ nf^ ^ divine humanity. Even human 
soSow and physical suffen^ ffe must as sume and 
use so as to show, first, how that suffering may be 
a means of redemption, — ^as did Christ, — secondly, 
to show how, ^having l3een assumed by the divine 
soul in the human nature, it can also be ov er come 
in the same nature, — ^as did Buddha. The 
rationalist who would have cried to Christ, “If thou 
art the Son of God, come down from the cross," or 
points out sagely that the Avatar was not divine 
because he died and died too by disease, — as a dog 
dieth, — knows not what he is saying: for he has 
missed the root of the whole matter. Even, the 
Avatar of sorrow and suffering must come before 
there can be the Avatar of divine joy ; the hum an 
limitation must be assumed in order to show how 
iFSn ^(Tpyercome ; and the way and the extent 
of the overcoming, whether internal only or external 
also, depends upon the stage of the human advance ; 
it must not be done by a nonhuman miracle. 

The question then arises, and it is the sole real 
difficulty, for here the intellect falters and stumbles 
over its own limits, how is this human mind and 
body assumed ? For they were not created 
suddenly and all of a piece, but by some kind of 
evolution, physical or spiritual or both. No doubt, 
the descent of th e Avatar, like the divine birth from 
the "oth^FsiHeTis essentially a spiritu a l phe nomenal, 
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as is , shown by the Gita*s dtmdnam srijdmi, it is a 
soul-bir th ; but still there is here an attendant 
physicai^birth. How then were t his hu man mind 
and body of the Avatar created ? If we suppose 
thaflEenbo^y irilwayi^c^ the hereditary 

evolution, by inconscient Nature and its immanent 
Life-spirit without the intervention of the individual 
soul, the matter becomes simple. A physical and 
mental body is prepared fit for the divine incarna- 
tion by a pure or great heredity and the descending 
Godhead takes possession of it. But the Gita in 
this very passage applie s ^he doctrine of reincarna- 
tion, boldly enoi^h, to the Av atar himseTL and~iii 
Jie usual theory of reincarnation the reincarnating 
soul by its past spiritual and psychological evolution 
itseiri^temine^ ahd"ih a way prepares own 
inental and p hysical b ody. The soul prepares its 
own b^y, the body is not prepared for it without 
any reference to the soul. Are we then to suppose 
an eternal or continual Avatar himself evolving, we 
might say, his own fit mental and physical body 
according to the needs and pace of the human 
evolution and so appearing from age to age, yuge 
yugef In some such spirit some would interpret 
the t en incarnations of Vis hnu, first in animal 
forms, then in the animal man, then in the dwaH 
man-soul, Vamana, the violent Asuric man, Rama 
of the axe, the divinely-natured man, a greater 
Ram a, the awa^n^ .spiritual man, Buddha , and, 
preceding him in time, but final in place, the 
c omplete divine manhood, Krishna, — ^for the last 
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Avatar, Kalki, only accomplishes the wor k Krish m 
began, — ^heTulfils in power the great struggle which 
tIie"previous Avatars prepared in all its potentialities. 
It is a difficult assumption to our modern 
mentality, but the language of the Gita seems to 
demand it. Or, since the Gita does not expressly 
solve the problem, we may solve it in some other 
way of our own, as that the body is prepared by the 
Jiva but assumed from birth by the Godhead or that 
it is prepared by one of the four Manus, chatvdra 
manavah, of the Gita, the spiritual Fathers of every 
human mind and body. This is going for into the 
mystic field from which the modern reason is still 
averse ; but once we admit Avatarhood, we have 
already entered into it and, once entered, may as 
well tread in it with firm footsteps. 

There the Gita's doctrine of Avatarhood stands. 
We have had to advert to it at length in this aspect 
of its method, as we did to the question of its 
possibility, because it is necessary to look at it and 
face the difficulties which the reasoning mind of 
man is likely to offer to it. It is true that the 
physical Avata rhood does not fill a larg e space in 
the G ita^ but “stTll itidoes occilpy a definite place 
in the chain of its teachings and is implied in the 
whole scheme, the very framework being t he Av atar 
leadin g t he vibhdti^ t he ma n^ who has ris en to the 
Neatest h eights of mere manhc^d, the divine 
birth and divine works. No doubt, too, TEejmef 
de^nT^-ffie Godhead to raise the human soul 
into himsd TT s the mm u Tfiin g,— It is the inner 
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Christ, Krishna or Buddha that matters. But just 
as the outer life is of immense importance for the 
inner development, so the external Avatarhood is 
of no mean importance for this great spiritual 
manifestation. The consummation in the mental 
and physical symbol assists the growth of the inner 
reality afterwards the inner reality expresses itself 
with greater power in a more perfect symbolisation 
of itself through the outer life. Between these two, 
spiritual reality and mental and physical expression, 
acting and returning upon each other constantly the 
manifestation of the Divine in humanity has elected 
to move always in the cycles oT its concealment and 
its revelation. 
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The work for which the Avatar descends Jhas 
like Hii birth A-jlonhle .jense and a double form. 
It has an outward side of the divine force acting 
upon the external world in order to maintain there 
and to reshape the divine law by which the Godward 
effort of humanity is kept from decisive retrogressioS 
and instead decisively carried forward in spite of the 
rule of action and reaction, the rhythm of advance 
and relapse by which Nature proceeds, (it has an 
inward side of the divine force of the Godward 
consciousness acting upon the s6ul of the individual 
and the soul of the race, so that it may receive new 
forms of reve latmn of the Divine in man and may 
be sustainedi^ renewed and enriched in its power 
of upward self-unfolding. The Avatar does jiot 
descend m^rely jor _a .great outward action, as the 
pragmatic sense in humanity is too often tempted 
to suppose! Action and event have no value in 
themselves,*^ but only take their value from the force 
which they represent and the idea which they 
symtolise and which the force is there to serve. 

^he^^is in which the Avatar appez^ though 
apparent to thie outward eye only as a crisis of events 
and great material changes, ^s always in its source 
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and real meaning a. crisis in the consciousne^ss of 
humanitj^ when it has to undergo some grand modi- 
fication and effect some new development. Fot this 
action of change a divine force is neededj but the 
force varies a lways according to the _9 l co ns- 

ciousness, w hich it embodies r hence the necessity of 
a divine consciousness manifesting in the mind” and 
soul of humanity. Where, indeed, the change is 
mainly intellectual and practical, the intervention of 
the Avatar is not needed ; there is a great uplifting 
of consciousness, a great manifestation of power in 
which men are for the time being exaltfed above their 
normal selves, and this surge of consciousness and 
power finds its wave-crests in ceruin exceptional 
indivW^ls, vibhiitis,. whose action leading the 
^neral action is' sufficient for the change intende<jj 
The Reformation in Europe and the French Revo- 
lution were crises of this character ; they were not 
great spiritual events, but intellectual and practical 
changes, one in religious, the other in social and 
political ideas, forms and motives, and the modi- 
fication of the general consciousness brought about 
was a mentaKand dynamic, but not a spiritual 
modification, ^ut w^n^he crisis has a spiritiml 
seed or intention, then a^compk^ or a pardal 
manifestation of the God-consciousness in a hunijan 
mind and soui comes as originator or leader. 
ThaT is th^ Aya^“ 

^ (The outward ac tion of the Avatar i^ described 
in the Gita as the r estor ation of th^Dharma ; when 
from age to age the Dharma fades, languisELes, loses 
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force and its opposite arises, strong and oppressive 
then the Avatar comes and raises it again to power 
and as then things in idea are always represented by 
things in action and by human beings who obey 
their impulsion, his mission is, in its most human 
and outward terms, to relieve the seekers of the 
Dharma who are oppressed by the reign of the 
reactionary darkness and to destroy the wrongdoers 
who seek to maintain the denial of the Dharma. 
But the language used can easily be given a poor 
and insufficient connotation which would deprive 
^vatarhood of all its spiritual depth of meaning. 
Dh arma is a w ord which has an ^hical and practical, 
a natural and philosopKical and a religious and 
spiritual wgnificance, iiad it may be used in any of 
these sensed exclusTve of the others, in a purely 
ethical, a purely philosophical or a purely religious 
sense. Ethkally it means the law of righteousness, 
the moral rule of conduct, or a still more outward 
and practical significance serial and politicaljustice, 
or even simply the observation of the social law. 
If used in this sense we shall have to understand 
that when unrighteousness, injustice and oppression 
prevail, the Avatar descends ^^eHxer„the good 
and destroy the wicked, to break down injustice 


Krishna avatar is that the unrighteousness of the 
Kurus as incarnated in Duryodhana and his brothers 
became so great a burden to the earth that she had 
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to call upon God to descend and lighten her load ; 
accordingly Vishnu incarnated as Krishna, delivered 
the oppressed Panda vas and destroyed the unjust 
Kauravas. A similar account is given of the 
descent of the previous Vishnu avatars, of Rama to 
destroy the unrighteous oppression of Ravana, of 
Parashurama to destroy the unrighteous license of 
the military and princely caste, the Kshatriyas, of the 
dwarf Vamana to destroy the rule of the Titan Bali, 
But obviously the purely practical, ethical or social 
and political mission of the Avatar which is thus 
thrown into popular and mythical form, does not 
give a right account of the phenomenon of Avatar- 
hood. It does not cover its spi ritual sense , and if 
this outward utility were ^all, we should have 
to exclude Buddha and Christ whose mission was 
not at all to destroy evildoers and deliver the good, 
but to bring to all men a new spiritual message and 
a new law of divine growth and spiritual realisation. 
On the other hand, if we give to the word dharma 
only its religous sense, in which it means a law of 
reljgious and spiritual Jife, we shall indeed get to 
the kernel of the matter, but we shall be in danger 
of excluding a most important part of the work 
done by the Avatar. Always we see in the history 
of the divine incarnations the double work, ahd 
inevitably, because thej^yatar takes up the workings 
of God in human life, the way of the divine Will 
and Wisdom in the world, and that aJy^sJEulfils 
itself externally ^_well as intermlly, l:g^uMicr.4>ro- 
gress in the soul and by an outer change^in the life 
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^he Avatar may descend as a great spiritual 
teacner and saviour, the Christ, the Buddha, but 
always his work leads, after he has finished his 
earthly manifestation, to a profound and powerful 
change not only in the ethical, but in the social and 
outward life and ideals of the race. He may on 
the other hand, descend as an incarnation of the 
divine life, the divine personality and power in its 
characteristic action, for a mission ostensibly social, 
ethical and political, as is represented in the story 
of Rama or Krishna ; but always then this descent 
becomes in the soul of the race a permanent power 
for the inner living and the ^iritual re birtlp It is 
indeed curious to note that the permanent, vital, 
universal effect of Buddhism and Christianity has 
been the force of their ethical, social and practical 
ideals and their influence even on the men and the 
ages which have rejected their religious and spiritual 
beliefs, forms and disciplines ; later Hinduism 
which rejected Buddha, his sangha and his dharma, 
bears the ineffaceable imprint of the social and 
ethical influence of Buddhism and its effect on the 
ideas and the life of the race, while in modern 
Europe, Christian only in name, humanitarianism 
is the translation into the ethical and social sphere 
and the aspiration to libe|^ty, equality and fraternity 
the translation into the social and political sphere 
of the spiritual truths of Christianity, the latter 
especially being effected by men who aggressively 
rejected the Christian religion and spiritual 
discipline and by an age which in its intellectual 
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eflEort of emancipation tried to get rid of Christianity 
as a creed. On the other hand the life of Rama and 
Krishna belongs to the prehistoric past which has 
come down only in poetry and legend and may even 
be regarded as myths ; but it is quite immaterial 
whether we regard them as myths or historical facts, 
because* their permanent truth and value lie in their 
persistence as a spiritual form, presence, influence 
in the inner consciousness of the race and_ the life 
of the human _soui. ^^vatarhood is a fact of divine 
life and consciousneM which may realise itself in 
an outward action, but must persist, when that 
action is over and has done its work, in a spiritual 
influence ^ or may realise itself in a spiritual 
influence and teaching, but must then have its 
permanent effect, even when the new religion or 
discipline is exhausted, in the thought, temperament 
and outward life of mankind. 

(We must then, in order to understand the 
Gita's description of the work of the Avatar, take 
the idea of the Pharm a in it s fullest, deepest and 
largest c onception, as the inner and" ffie o uter lavkr 
l 3 y_whkh_the divine Wfll^nd Wisdom „wprkjout ffi^ 
spiritual evolution, of mankind and its circumstances 
and results in the life of the race. Pharma in the 
Indian conception is not me rel y th e good, the rignt, 
morality and justi ce, edWcs ; kjs_jhe_v3iQle„gQye^ 
all the rel^ions o^man with other bein^ , 
wtir yatur e, with Go;^ considered from the point 
of view of a divine principle^ working itself out in 
forms and laws of action, forms of the inner and 
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the outer life, orderings of relations of every kind 
in the world. (^Dharma^ is both that whjclLw e hold 
to and, that which Jiolds together our mner^jjjd 
outer activities.^ In its primary sense it me ans a 
fun damental law of our xiature which secretly 
conduions all our activities and in this sense each 
being, type, species, individual, group has its own 
dharma. ^econdly^^th^e is the divine nature which 
jhas to develop and manifest jn us, and in ffus^sense 
dharma is the law of the inner workings by which 
that grows in our being. "Hurdly, there is the law 
hy_,wiiichL we, govern our outgoing thought and 
action and our relations with each other so as to 
Iiyglp best bot^pur own^ growth and that of the 
human race towards the divine. ideaJiJ 

^harm^ is generally spoken of as something 
eternal and unchanging, and so it is in the funda- 
mental principle, in the ideal, but in its forms it 
^continually changii^ and eyplvingJ because man 
does not already possess the ideal or live in it, but 
aspires more or less perfectly towards k, is growing 
towards its knowledge and practice. lAnd in thi s 
gjpwth^^arma is all that he^ us to grow into the 
divin e pu rity, l^geness, light, freedom, power, ^ 
strength, joy, love, good, unity, beautyjj^and against 
it stands its shadow and denial, all that resists its 
growth and has not undergone its lav^) all that has 
not yielded up and does not will to yield up its 
secret of divine values, but presents a front of per- 

* The word means “holding* ** from the root dhri, to hold. 
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version and contradiction, of impurity, narrowness, 
bondage, darkless, weakness, vileness, discord and 
suffering and division,^nd the hideous and the 
crude, all that ^n has to leave behind in his 
progr^. This is tiie £>dlmrnm, not-dharma, which 
strives with and seeks to overcome the dharmaj 
to draw backward and downward, the reactionary 
force which makes for evil, ignorance and darkness. 
Between the two there is perpeo^l battle and 
struggl e, oscillation of victory and defeat in which 
sometimes the upward and sometimes the down- 
ward forces prevail. This has been typified in the 
Vedic image of the struggle between the Divine and 
the Titanic powers, the sons of the Light and the 
undivided Infinity and the children of the Darkness 
and Division^, in Zoroastrianism 'by Ahuramazda 
and Ahriman, and in later religions in the contest 
between God and his angels and Satan or Iblis and 
his demons for the possession of human life and 
the ^uman soul. 

[It is these things that condition and determine 
the work of the Avatar. In the Buddhistic formula 
the disciple takes refuge from all that opposes his 
liberation in three powers, the dharma, the sangha, 
the Buddha^ So in Christianity we have the law 
of Christian living, the Church and the ChriJit. 
I'hese three are always the necessary elements of 
the work of the Avata r. He gives a dharma, a 
law^_^lWisciplin^^^ by which mjgr<w oiit'oT’the 
lower into the high^ lif^and which necesi^fily 
includes a rule of action and of relations with our 
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fellowmen and other beings, endeavour in the 
eightfold path or the law of faith, love and purity 
or any other such revelation of the nature of the 
divine in life. Then because every tendency in 
man has its collective as well as its individual 
aspect," because those who follow one way are 
naturally drawn together into spiritual companion- 
ship and unity, he establishes the sangha, the 
fellowship and union of those whom his personality 
and his teaching unite. In Vaishnavism there is 
the same trio, bhdgavat, bhakta, bhagavdn , — ^the 
bhdgavat, which is the law of the Vaishnava 
dispensation of adoration and love, the bhakta 
representing the fellowship of those in whom that 
law is manifest, bhagavdn ^ the divine Lover and 
Beloved in whose being and nature the divine law 
of love is founded and fulfils itself. The Avatar 
represents this third element, the divine personality, 
nature and being who is the soul of the dharma 
and the sangha, informs them with himself, keeps 
them living and draws men towards the felicity 
and the liberation. 

In the teaching of the Gita, which is more 
catholic and complex than other specialised 
teachings and disciplines, these things assume a 
larger meaning. For the unity here is the all- 
embracing Vedantic unity by which the soul sees 
all in itself and itself in all and makes itself one 
with all beings. The dharma is therefore the taking 
up of all human relations into a higher divine 
meaning; starting firom the established ethical, 
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social and religious rule which binds together the 
whole community in which the God-seeker lives, 
it lifts it up by informing it with the Brahmic 
consciqumess ; the law it gives is the law of oneness, 
of equality, of liberated, desireless, God-governed 
action, of God-knowledge and self-knowledge 
enlightening and drawing to itself all the nature 
and all the action, drawing it towards divine being 
and divine consciousness, and of God-love as the 
supreme power and crown of the knowledge and the 
action. The idea of companionship and mutual 
aid in God-love and God-seeking which is at the 
basis of the idea of the sangha or divine fellowship, 
is brought in when the Gita speaks of the seeking 
of God through love and adoration, but the real 
sangha of this teaching is all humanity. The whole 
world is moving towards this dharma, each man 
according to his capacity, — ‘‘it is my path that men 
follow in every way,” — and the God-seeker, making 
himself one with all, making their joy and sorrow 
and all their life his own, the liberated made 
already one self with all beings, lives in the life of 
humanity, Hves for the one Self in humanity, for 
God in all beings, acts ior lokasangraha, for the 
maintaining of all in their dharma and the Dharma, 
for the maintenance of their growth in all its stages 
and in all its paths towards the Divine. For the 
Avatar here, though he is manifest in the name and 
form of Krishna, lays no exclusive stress on this one 
form of his human birth, but on that which it 
represents, the Divine, the Purushottama, of whom 
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all Avatars are the human births, of whom all forms 
and names of the Godhead worshipped by men are 
the figures. The way declared by Krishna here is 
indeed announced as the way by which man can 
reach the real knowledge and the real liberation, 
but it is one that is inclusive of all paths and not 
exclusive. For the Divine takes up into his 
universality all Avatars and all teachings and all 
dharraas. 

(The Gita lays stress upon the struggle of which 
the world is the theatre, in its two aspects, the inner 
struggle and the outer battle. In the inner struggle 
the enemies are within, in the individual, and the 
slaying of desire, ignorance, egoism is the victory. 
But there is an outer struggle between the powers 
of the Dharma and the Adharma in the huinan 
collectivityj) The former is supported by the divine, 
the godlike nature in man, and by those who 
represent it or strive to realise it in human life, the 
latter by the Titanic or demoniac, the Asuric and 
Rakshasic nature whose head is a violent egoism, 
and by those who represent and strive to satisfy it. 
This is the war of the Gods and Titans, thc’«ymbol 
of which the old Indian literature is full, the 
struggle of the Mahabharata of which Krishna is 
the central figure being often represented in that 
image ; the Pandavas who fight for the establishment 
of the kingdom of the Dharma, are the sons of Ae 
Gods, their powers in human form, their adversaries 
are incarnations of the Titanic powers, they are 
Asuras. /This outer struggle too fhe Avatar comes 
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to aid, directly or indirectly, to destroy the reign of 
the Asuras, the evildoers, and in them depress the 
power they represent and to restore the oppressed 
ideals of the Dharma. He comes to bring nearer 
the kingdom of heaven on earth in the collectivity 
as well as to build the kingdom of heaven .within 
in the individual human soulf 

^he inner fruit of the Avatar's coming is 
gained by those who learn from it the true nature 
of the divine birth and the divine works and who, 
growing full of him in their consciousness and taking 
refuge in him with their whole bein^) manmayd 
mdm updgritdh, by the realising force of 

their knowledge and delivered from the lower 
nature, (attain to the divine being and divine nature, 
madbhdvam. (The Avatar comes to reveal the divine 
nature in man above this lower nature and to 
show what are the divine works, free, unegoistic, 
disinterested, impersonal, universal, full of the 
divine light, the divine power and the divine love. 
He comes as the divine personality which shall fill 
the consciousness of the human being and replace 
the limited egoistic personality, .so that it shall be 
liberated out of ego into infinity and universality, 
out of birth into immortality. He comes as the 
divine power and love which calls men to itself, so 
that they may take refuge in that) and no longer in 
the insufficiency of their human wills and the strife 
of their human fear, wrath and passion, and 
liberated from all this unquiet and suffering may 
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live in the calm and bliss of the Divine.* |^Nor does 
it matter essentially in what form and name or 
putting forward what aspect of the Divine he comes ; 
for in all ways, varying with their nature, men are 
following the path set to them by the Divine which 
will in the end lead them to him and the aspect of 
him which suits their nature is that which they can 
best follow when he comes to lead them ; in what- 
ever way men accept, love and take joy in God, in 
that way God accepts, loves and takes joy in man.^ye 
yathd mdm prapadyante tdns tathaiva bhajdmyaham. 


Janma karma cha me divyam evam yo vetti tattwatah. 
Tyaktvd deham punarjanma naiti mdm eti so'rjuna. 
Vitardgahhayakrodhd manmayd mdm updgritdh. 

Bahavo jndnatapasd putd madbhdvam dgatdh. 
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XVllI 

THE DIVINE WORKER 

To attain to the divine birth, — a divinising new 
birth of the soul into a higher consciousness, — 
and to do divine works both as a means towards that 
before it is attained and as an expression of it after 
it is attained, is then all the Karmayoga of the Gita. 
The Gita does not try to define works by any 
outward signs through which it can be recognisable 
to an external gaze, measurable by the criticism of 
the worldjj it deliberately renounces even the 
ordinary ethical distinctions by which men seek to 
guide themselves in the light of the human reason. 
The signs by which it distinguishes divine works are 
all profoundly intimate and subjective ; the stamp 
by which they are known is invisible, spiritual, 
supra-ethicaL 

^hey are recognisable only by the light of the 
soul from which they come. For, it says “what is 
action and what is inaction, as to this even the sages 
are perplexed and deluded,” because, judging by 
practical, social, ethical, intellectual standard^ they 
discriminate by accidentals and (do not go to the 
root of the matter ;^“I will declare to thee that action 
by the knowledge of which thou shalt be released 
from all ills. One has to understand about action 
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as well as to understand about wrong action and 
about inaction one has to understand ; thick and 
tangled is the way of works/* Action in the world 
is like a deep forest, gahana, through which man 
goes stumbling as best he can, by the light of the 
ideas of his time, the standards of his personality, 
his environment,/ or rather of many times, many 
personalities, layers of thought and ethics from 
many social stages all inextricably confused together, 
temporal and conventional amidst all their claim to 
absoluteness and immutable truth, empirical and 
irrational in spite of their aping of right reason. 
And finally the sage seeking in the midst of it all 
a highest foundation of fixed law and an original 
truth finds himself obliged to raise the last supreme 
question, whether all action and life itself are not 
a delusion and a snare and whether cessation from 
action, akarma, is not the last resort of the tired and 
disillusioned human soul. But, says Krishna, in 
this matter even the sages are perplexed and 
deluded. For^lby action, by works, not by inaction 
comes the knowledge and the release}) 

What then is the solution ? what is that type 
of works by which we shall be released from the 
ills of life, from this doubt, this error, this griel^ 
from this mixed, impure and baffling result even of 
our purest and best-intentioned acts, from these 
million forms of evil and suffering? No outward 
distinctions need be made, is the reply ; no work 
the world needs, be shunned ; no limit or hedge 
set round our human activities ; on the contrary. 
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^11 actions should be done, but from a soul in 
Yoga with the Divine, yuktah kr*itsna-karma-kr*it. 
A karma, cessation from action is not the way ; the 
man who has attained to the insight of the highest 
reason, perceives that such inaction is itself a 
constant action, a state subject to the workings of 
Nature and her qualities^ The mind that takes 
refuge in physical inactivity, is still under the 
delusion that it and not Nature is the doer of works ; 
it has mistaken inertia for liberation ; it does not 
see that even in what seems absolute inertia greater 
than that of the stone or clod. Nature is at work, 
keeps unimpaired her hold. On the contrary ^in 
the full flood of action the soul is free from its 
works, is not the doer, not bound by what is done, 
and he who lives in the freedom of the soul, not in 
the bondage of the modes of Nature, alone has 
release from works. This is what the Gita clearly 
means when it says that he who in action can see 
inaction and can see action still continuing in 
cessation from works; is the man of true reason) and 
discernment among men. This saying hinges upon 
the Sankhya distinction between Purusha and 
Prakriti, between the free inactive soul, eternally 
calm, pure and unmoved in the midst of works, 
and ever active Nature operative as much in inertia 
and cessation as in the overt turmoil of her visible 
hurry of labour. This is the knowledge which the 
highest effort of the discriminating reason, the 
buddhi, gives to us, and therefore whoever possesses 
it is the truly rational and discerning man, sa 
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buddhimdn manushyeshu, — not the perplexed 
thinker who judges life and works by the external, 
uncertain and impermanent distinctions of the 
lower reason. fTherefore the liberated man is not 
afraid of action, he is a large and universal doer 
of all v^ox\is\krHtsna-karma-kr'it; not as others do 
them in subjection to Nature, but poised in the 
silent calm of the soul, tranquilly in Yoga with the 
Divine. fThe Divine is the lord of his works, he 
is only their channel through the instrumentality of 
his nature conscious of and subject to her Lord. 
By the flaming intensity and purity of this 
knowledge all his works are burned up as in a fire 
and his mind remains without any stain or 
disfiguring mark from them,, calm, silent, un- 
perturbed, white and clean and pure. To do all in 
this liberating knowledge, without the personaf 
• the doer, is the first sign of the divine 

second sign is freedom from desire ; for 
where tl^ere is not the personal egoism of the doer, 
desire becomes impossible j it is starved out, sinks 
for want of a support, dies of inanition., Outwardly 
the liberated man seems to undertake works of all 
kinds like other men, on a larger scale perhaps with 
a more powerful will and driving-force, for the might 
of the divine will works in his active nature ; but 
from all his inceptions and undertakings the inferior 
concept and nether will of desire is entirely 
banished, sarve samdrambhdh kdmasankalpavarjitdh. 
He has abandoned all attachment to the fruits of 


egoism o 
worker jl) 
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his works, and where one does not work for the 
fruit, but solely as an impersonal instrument of the» 
Master of works, desire can find no placej^not ever^ 
the desire to serve successfully, for the fruit is th^ 
Lord’s and determined by him and not by the® 
personal will and effort, or to serve with credit and*^ 
to the Master’s satisfaction, for the real doer is the- 
Lord himself and all glory belongs to a form of his' 
Shakti missioned in the nature and not to the 
limited human personality. \The human mind and 
soul of the liberated man does nothing, na kinchit 
karoti ; even though through his nature he engages 
in action, it is the Nature, the executive Shakti, it 
is the conscious Goddess governed by the divine 
Inhabitant who does the work.\ 

(It does not follow that tlie work is not to be 
done perfectly, with success, with a right adaptation 
of means to ends : on the contrary a perfect working 
is easier to action done tranquilly in Yoga than to 
action done in the blindness of hopes and fears) 
lamed by the judgments of the stumbling reason, 
running about amidst the eager trepidations of the 
hasty human will: jiYoga, says the Gita elsewhere, 
is the true skill in works, yogah karmasu kaugalam. 
But all this is done impersonally by the action of 
a great universal light and power operating through 
the individual nature. The Karmayogin knows that 
the power given to him will be adapted to the fruit 
decreed,/ the divine thought behind the work 
equated with the work he has to do, the will in 
him— which will not be wish or desire, but an 
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impersonal drive of conscious power directed 
towards an aim not his own, — subtly regulated in 
its energy and direction by the divine wisdom. 
The result may be success, as the ordinary mind 
understands it, or it may seem to that mind to be 
defeat and failure ; but to him it is always the 
success intended, not by him, but by the all-wise 
manipulator of action and result, because he does 
not seek for victory, but only for the fulfilment of 
the divine will and wisdoiri^ which works out its 
ends through apparent failure as well as and often 
with greater force than through < apparent triumph. 
?Vrjuna, bidden to fight, is assured of victory ; but 
even if certain defeat were before him, he must 
still fight because that is the present work assigned 
to him as his immediate share in the great 
sum of energies by which the divine will is surely 
accomplished] 

/^he liberated man has no personal hopes ; he 
does not seize on things as his personal possessions ; 
he receives what the divine Will brings him, covets 
nothing, is jealous of none: what comes to him he 
takes without repulsion and without attachment ; 
what goes from him he allows to depart! into the 
whirl of things without repining or grief or sense 
of loss, (ilis heart and self are under perfect 
control ; they are free from reaction and passion, 
they make no turbulent response to the touches of 
outward things. His action is indeed a purely 
physical action, gdrtram kevalam karma ; for all else 
comes from above, is not generated on the human 
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plane, is only a reflection of the will, knowledge, 
joy of the divine PurushottamaA Therefore he 
does not by a stress on doing and its objects bring 
about in his mind and heart any of those reactions 
which we call passion and sin. Foifsin consists not 
at all in the outward deed, but in an impure 
reaction of the personal will, mind and heartl which 
accompanies it or causes it ; the impersonal, the 
spiritual is always pure, apdpaviddham, and gives 
to all that it does its own inalienable purity. This 
spiritual impersonality is a third sign of the divine 
worker. All human souls, indeed, who have 
attained to a certain greatness and largeness are 
conscious of an impersonal Force or Love or Will 
and Knowledge working through them, but they 
are not free from egoistic reactions, sometimes 
violent enough, of their human personality. But 
this freedom the liberated soul has attained ; for he 
has cast his personality into the impersonal, where 
it is no longer his, but is taken up by the divine 
Person, the Purushottama, who uses all finite 
qualities infinitely and freely and is bound by none. 
He has become a soul and ceased to be a sum of 
natural qualities ; and such appearance of personality 
as remain for the operations of Nature, is something 
unbound, lai^e, flexible, universal ,* it is a free 
mould for the Infinite, it is a living mask of 
the Purushottama. 

/The result of this knowledge, this desireless- 
ness and this impersonality is a perfect equality in 
the soul and the nature. Equality is the fourth 
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sign of the divine worker. He has, says the Gita^ 
passed beyond the dualities he is dwandwdtita. 
We have seen that he regards with equal eyes, 
without any disturbance of feeling, failure and 
success, victory and defeat ; but not only these, all 
dualities are in him surpassed and reconciled. The 
outward distinctions by which men d etermi ne their 
psychological attitude towards the happening ^l^f 
the world,^ have for him only a subordinate^^^nd 
ihsTFumental meaning. does not ignore ^e!^ 
but he is above them.'^ Good happening and evil 
happening, so all-important to the human soul 
subject to desire, are to the desireless divine soul 
equally welcome since by their mingled strand are 
worked out the developing forms of the eternal 
good. (Ht cannot be defeated, since all for him 
is moving towards the divine victory in the 
Kurukshetra of Nature^ dharmakshetre kurukshetre, 
the field of doings which is the field of the evolving 
Dharma, ; and every turn of the conflict has been 
designed and mapped by the foreseeing eye of the 
Master of the battle, the Lord of works and Guide 
of the dharma.)' (ilonour and dishonour from men 
cannot move him, nor their praise nor their blame> 
for he has a greater clear-seeing judge and another 
standard for his action, and his motive admits no 
dependence upon worldly rewards. Arjuna the 
Kshatriya prizes naturally honour and reputation 
and is right in shunning disgrace and the name of 
coward as worse than death ; for to maintain the 
point of honour and the standard of courage in 
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the world is part of his dharma: but^Arjuna the 
liberated soul need care for none of these things, 
he has only to know the kartavyam karma, the work 
which the supreme Self demands from him, and to 
do that and leave the result to the Lord of his 
actions. He has passed even beyond that distinction 
of sin and virtue) which is so all-important to the 
human soul while it is struggling to minimise the 
hold of its egoism and lighten the heavy and violent 
yoke of its passions, — the liberated has risen above 
these struggles and is seated firmly in the purity of 
the witnessing and enlightened soul. Sin has fallen 
away from him, and not a virtue acquired and 
increased by good action and impaired or lost by 
evil action, but the inalienable and unalterable 
purity of a divine and selfless nature is the peak to 
which he has climbed and the seat upon which he 
is founded. There the sense of sin and the sense 
of virtue have no starting-point or applicability, 
Arjuna, still in the ignorance, may feel in his 
heart the call of right and justice and may argue in 
his mind that abstention from battle would be a sin 
entailing responsibility for all the suffering that 
injustice and oppression and the evil karma of the 
triumph of wrong bring upon men and nations, or 
he may feel in his heart the recoil from violence arid 
slaughter and argue in his mind that all shedding 
of blood is a sin which nothing can justify. Both 
of these attitudes would appeal with equal right to 
virtue and reason and it would, depend upon the 
man, the circumstances and the time which of these 
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might prevail in his mind or before the eyes of the 
world. Or he might simply feel constrained by his 
heart and his honour to support his friends against 
his enemies, the cause of the good and just against 
the cause of the evil and oppressive, j The liberated 
soul looks beyond these conflicting standards ; he 
sees simply what the supreme Self demands from 
him as needful for the maintenance o^- for the 
bringing forward of the evolving Dharmat:^ He has 
no personal ends to serve, no personal loves and 
hatreds to satisfy, no rigidly fixed standard of action 
which opposes its rock-line to the flexible advancing 
march of the progress of the human race or stands 
up defiant against the call of the Infinite. He has 
no personal enemies to be conquered or slain, but 
sees only men who have been brought up against 
him by circumstances and the will in things to help 
by their opposition the march of destiny. Against 
them he can have no wrath or hatred J for wrath 
and hatred are foreign to the divine nature. The 
Asura’s desire to break and slay what opposes him, 
the Rakshasa’s grim lust of slaughter are impossible 
to his calm and peace and his all-embracing 
sympathy and understanding, \He has no wish to 
injure, but on the contrary a universal friendliness 
and compassion, maitrah karuna eva cha: but this 
compassion is that of a divine soul overlooking men, 
embracing all other souls in himself, not the 
shrinking of the heart and the nerves and the flesh 
which is the ordinary human form of pity: nor 
does he attach a supreme importance to the life of 
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the body, but looks beyond to the life of the soul 
and attaches to the other only an instrumental 
value. lie will not hasten to slaughter and strife, 
but if. war comes in the wave of the Dharma, he will 
accept it with a large equality and a perfect under- 
standing and sympathy for those whose power and 
pleasure of domination he has to break and whose 
joy of triumphant life he has to destroy. 

I For in all he sees two things, the Divine 
inhabiting every being equally, the varying 
manifestation unequal only in its temporary 
circumstances. ^ In the animal and man, in the dog, 
the unclean outcast and the learned and virtuous 
Brahmin, / in the saint and the sinner, in the 
indifferent and the friendly and the hostile, in 
those who love him and benefit and those who 
hate him and afflict, he sees himself, he sees 
God and has at heart for all the same equal 
kindliness, the same divine affection^ Circumstances 
may determine the outward clasp or the outward 
conflict, but can never affect his equal eye, his open 
heart, his inner embrace of all. And in all his 
actions there will be the same principle of soul, a 
perfect equality, and the same principle of work, 
the will of the Divine in him active for the nefed 
of the race in its gradually developing advance 
towards the Godhead. 

Again, the sign of the divine worker is that 
which is central to the divine consciousness itself, a 
perfect inner joy and peace which depends upon 
nothing in the world for its source or its 
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continuance ; it is innate, it is the very stuff of the 
soul’s consciousness, it is the very nature of divine 
being. The ordinary man depends upon outward 
things for his happiness ; therefore he has desire ; 
therefore he has anger and passion, pleasure and 
pain, joy and grief ; therefore he measures all things 
in the balance of good fortune and evil fortune. 
None of these things can affect the divine soul ; it 
is ever satisfied without any kind of dependence, 
nitya-tripto nirdgrayah ; for its delight, its divine 
ease, its happiness, its glad light are eternal within, 
ingrained in itself, dtma-ratih, antah-sukhq ’ntardr- 
dmas tathdntar-jyoiir eva cha. What joy it takes 
in outward things is not for their sake, not for 
things which it seeks in them and can miss, but for 
the self in them, for their expression of the Divine, 
for that which is eternal in them and which it 
cannot miss. It is without attachment to their 
outward touches, but finds everywhere the same joy 
that it finds in itself, because its self is theirs, has 
become one self with the self of all beings, because 
it is united with the one and equal Brahman in 
them through all their differences, brahmayoga- 
yuktdtmd sarvabhUtdtma-bhUtdtmd. It does not 
rejoice in the touches of the pleasant or feel anguish 
in the touches of the unpleasant ; neither the 
wounds of things, nor the wounds of friends, nor the 
wounds of enemies can disturb the firmness of its 
outgazing mind or bewilder its receiving heart ; this 
soul is in its nature, as the Upanishad puts it, 
awran ’am'rwithout wound or scar. In. Jill things it 
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has the same imperishable Ananda, sukham 
akshayam agnute. 

That equality, impersonality, peace, joy, free- 
dom do not depend on so outward a thing as doing 
or not doing works. The Gita insists repeatedly on 
the difference between the inward and the outward 
renunciation, tydga and sannydsa. The latter, it 
says, is valueless without the former, hardly possible 
even to attain without it, and unnecessary when 
there is the inward freedom. In fact tydga itself 
is the real and sufficient Sannyasa. “He should be 
known as the eternal Sannyasin who neither hates 
nor desires ; free from the dualities he is happily 
and easily released from all bondage.” The painful 
process of outward Sannyasa, duhkham dptum, is an 
unnecessary process. It is perfectly true that all 
actions, as well as the fruit of action, have to be 
given up, to be renounced, but inwardly, not 
outwardly, not into the inertia of Nature, but to 
the Lord in sacrifice, into the calm and joy of the 
Impersonal from whom all action proceeds without 
disturbing his peace. The true Sannyasa of action 
is the reposing of all works on the Brahman. ^'He 
who, having abandoned attachment, acts reposing 
(or founding) his works on the Brahman, 
brahmanyddhdya karmdni, is not stained by sin even 
as water clings not to the lotus-leaf.” Therefore the 
Ybgins first “do works with the body, mind, under- 
standing, or even merely with the organs of action, 
abandoning attachment, for self-purification, sangam 
tyaktwdtmaguddhaye. By abandoning attachment 
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to the fruits of works the soul in union with 
Brahman attains to peace of rapt foundation in 
Brahman, but the soul not in union is attached to 
the fruit and bound by the action of desire/' The 
foundation, the purity, the peace once attained, the 
embodied soul perfectly controlling its nature, 
having renounced all its actions by the mind, 
inwardly, not outwardly, ''sits in its nine-gated city 
neither doing nor causing to be done." For this 
soul is the one impersonal Soul in all, the all- 
pervading Lord, prabhu, vibhu, who, as the 
impersonal, neither creates the works of the world, 
nor the mind's idea of being the doer, na 
kartr'itwam na karmdni, nor the coupling of works 
to their fruits, the chain of cause and effect. All 
that is worked out by the Nature in the man, 
swabhdva, his principle of self-becoming, as the 
word literally means. The all-pervading Impersonal 
accepts neither the sin nor the virtue of any: these 
are things created by the ignorance in the creature, 
by his egoism of the doer, by his ignorance of his 
highest self, by his involution in the operations of 
Nature, and when the self-knowledge within him 
is released from this dark envelope, that knowledge 
lights up like a sun the real self within him ; he 
knows himself then to be the soul supreme 
^bove the instruments of Nature. Pure, infinite, 
inviolable, immuuble, he is no longer affected ; no 
longer does he imagine himself to be modified by 
her workings. By complete identification with 
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the Impersonal he can, too, release himself from the 
necessity of returning by birth into her movement. 

And yet this liberation does not at all prevent 
him from acting. Only, he knows that it is not he 
who is active, but the modes, the qualities of Nature, 
her^ triple gunas. “The man who knows the 
principles of things thinks, his mind in Yoga (with 
the inactive Impersonal), ‘I am doing nothing' ; 
when he sees, hears, tastes, smells, eats, moves, sleeps, 
breathes, speaks, takes, ejects, opens his eyes or 
closes them, he holds that it is only the senses acting 
upon the objects of the senses." He himself, safe 
in the immutable, unmodified soul, is beyond the 
grip of the three gunas, trigundtita ; he is neither 
sattwic, rajasic nor tamasic ; he sees with a clear 
untroubled spirit the alternations of the natural 
modes and qualities in his action, their rhythmic 
play of light and happiness, activity and force, rest 
and inertia. This superiority of the calm soul 
observing its action but not involved in it, this 
traigundtitya, is also a high sign of the divine worker. 
By itself the idea might lead to a doctrine of the 
mechanical determinism of Nature and the perfect 
aloofness and irresponsibility of the soul ; but the 
Gita effectively avoids this fault of an insufficient 
thought by its illumining supertheistic idea of the 
Purushottama. It makes it clear that it is not in 
the end Nature which mechanically determines its 
own action ; it is the will of the Supreme which 
inspires her ; he who has already slain the 
Dhritarashtrians, he of whom Arjuna is only the 
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human instrument, a universal Soul, a transcendent 
Godhead is the master of her labour. The reposing 
of works in the Impersonal is a means of getting 
rid of the personal egoism of the doer, but the end 
is to give up all our actions to that great Lord of 
all, sarva-bhuta-maheshwara. “With a consciousness 
identified with the Self, renouncing all thy actions 
into Me, mayi sarvdni karmdni sannyasyddhydtma- 
chetasd, freed from personal hopes and desires, from 
the thought of *V and ‘mine*, delivered from the 
fever of the soul, fighf,** work, do my will in the 
world. /*rhe Divine motives, inspires, determines 
the entire action ; the human soul impersonal in 
the Brahman is the pure and silent channel of his 
power ; that power in the Nature executes the divine 
movement. Such only are the works of the liberated 
soul, muktasya karma, for in nothing does he act 
from a personal inception ; such are the actions of 
the accomplished Karmayogin. They rise from a 
free spirit and disappear without modifying it, like 
waves that rise and disappear on the surface of 
conscious, immutable depths/ Gata-sangasya muk- 
tasya jndndvasthita-chetasah, yajndydcharatah karma 
samagram praviliyate. 
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EQUALITY 

Since knowledge, desirelessness, impersonality, 
equality^, the inner self-existent peace and bliss, 
ffeedom from or at least superiority to the tangled 
interlocking of the three modes of Nature are the 
signs of the liberated soul, they must accompany it 
in all its activities. They are the condition of that 
unalterable calm which this soul preserves in all the 
movement, all the shock, all the clash of forces 
which surround it in the world. That calm reflects 
the equable immutability of the Brahman in the 
midst of all mutations, and it belongs to the indivi- 
sible and impartial Oneness which is for ever 
immanent in all the multiplicities of the universe. 
For an equal and all-equalising spirit is that 
Oneness in the midst of the million differences and^ 
inequalities of the world ; and equality of the spirit 
is the sole real equality, for in all else in 
existence there can only be similarity, adjustment 
and balance ; but even in the greatest similarities 
of the world we find difference of inequality and 
difference of unlikeness and the adjusted balancings 
of the world can only come about by a poising of 
combined unequal weights. 

Hence the immense importance attached by 


275 



ESSAYS ON THE GITA 


the Gita in its elements of Karmayoga to equality ; 
it is the nodus of the free spirit's free relations 
with the world. Self-knowledge, desirelessness, 
impersonality, bliss, freedom from the modes of 
Nature, when withdrawn into themselves, self- 
absorbed, inactive, have no need of equality ; for 
they take no cognisance of the things in which the 
opposition of equality and inequality arises. But 
the moment the spirit takes cognisance of and deals 
with the multiplicities, personalities, differences, 
inequalities of the action of Nature, it has to effec- 
tuate these other signs of its free status by this one 
manifesting sign of equality. Knowledge is the 
consciousness of unity with the One ; and in relation 
with the many different beings and existences of the 
universe it must show itself by an equal oneness with 
all. Impersonality is the one immutable spirit's 
superiority to the variations of its multiple 
personality in the world ; in its dealings with the 
personalities of the universe it must show itself in 
the equal and impartial spirit of its action with 
regard to all, however various that action may be 
made by the variety of relations into which it is 
moulded or of the conditions under which it has 
to take place. So Krishna in the Gita i^ys that 
none is dear to him, none hated, to all he is equal 
in spirit ; yet is the God-lover the special receiver 
of his grace, because the relation he has created is 
different and the one impartial Lord of all yet 
meets each soul according to its way of approach 
fo hiip. Desirelessness is the illimitable Spirit's 
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superiority to the limiting attraction of the separate 
objects of desire in the world ; when it has to enter 
into relations with those objects, it must show it 
either by an equal and impartial indifference in 
their possession or by an equal and impartial 
unattached delight in all and love for all which, 
because it is self-existent, does not depend upon 
possession or non-possession, but is in its essence 
unperturbed and immutable. For the spirit’s bliss 
is in itself, and if this bliss is to enter into relations 
with things and creatures, it is only in this way that 
it can manifest its free spirituality. Traigundtitya, 
transcendence of the gunas, is the unperturbed 
spirit’s superiority to that flux of action of the 
modes of Nature which is in its constant character 
perturbed and unequal ; if it has to enter into 
relations with the conflicting and unequal activities 
of Nature, if the free soul is to allow its nature any 
action at all, it must show its superiority by an 
impartial equality towards all activities, results or 
happenings. 

Equality is the sign and also for the aspirant the 
test. Where there is inequality in the soul, there 
there is in evidence some unequal play of the 
modes of Nature, motion of desire, play of personal 
will, feeling and action, activity of joy and grief 
or that disturbed and disturbing delight which is 
not true spiritual bliss but a mental satisfaction 
bringing in its train inevitably a counterpart or 
recoil of mental dissatisfaction. Where there is 
inequality of soul, there there is deviation from 
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knowledge, loss of steadfast abiding in the all- 
embracing and all-reconciling oneness of the 
Brahman and unity of things. By his equality the 
Karmayogin knows in the midst of his action that 
he is free. ^ 

It is the spiritual nature of the equality 
enjoined, high and universal in its character and 
comprehension, which gives its distinctive note to 
the teaching of the Gita in this matter. For 
otherwise the mere teaching of equality in itself as 
the most desirable status of the mind, feelings and 
temperament in which we rise superior to human 
weakness, is by no means peculiar to the Gita. 
Equality has always been held up to admiration 
as the philosophic ideal and the characteristic 
temperament of the sages. The Gita takes up 
indeed this philosophic ideal, but carries it far 
beyond into a higher region where we find 
ourselves breathing a larger and purer air. The 
Stoic poise, the philosophic poise of the soul are only 
its first and second steps of ascension out of the 
whirl of the passions and the tossings of desire to 
a serenity and bliss, not of the Gods, but of the 
Divine himself in his supreme self-mastery. The 
Stoic equality, making character its pivot, founds 
Itself upon self-mastery by austere endurance ; the 
happier and serener philosophic equality prefers 
self-mastery by knowledge, by detachment, by a 
high intellectual indifference seated above the 
disturbances to which our nature is prone, 
uddsinavad dsinah, as the Gita expresses it ; there 
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is also the religious or Christian equality which is 
a perpetual kneeling or a prostrate resignation and 
submission to the will of God. These are the three 
steps and means towards divine peace, heroic en- 
durance, sage indifference, pious resignation, titikshd, 
uddsinatd, namas or nati. The Gita takes them all 
in its large synthetic manner and weaves them into 
its upward soul-movement, but it gives to each a 
profounder root, a larger outlook, a more universal 
and transcendent significance. For to each it gives 
the values of the spirit, its power of spiritual being 
beyond the strain of character, beyond the difficult 
poise of the understanding, beyond the stress of the 
emotions. 

The ordinary human soul takes a pleasure in 
the customary disturbances of its nature-life ; it is 
because it has this pleasure and because, having it, 
it gives a sanction to the troubled play of the lower 
nature that the play continues perpetually ; for the 
Prakriti does nothing except for the pleasure and 
with the sanction of its lover and enjoyer, the 
Purusha. We do not recognise this truth because 
under the actual stroke of the adverse disturbance, 
smitten by grief, pain, discomfort, misfortune, 
failure, defeat, blame, dishonour, the mind shri^s 
back from the blow, while it leaps eagerly to the 
embrace of the opposite and pleasurable dis- 
turbances, joy, pleasure, satisfactions of all kinds, 
prosperity, success, victory, glory, praise ; but this 
does not alter the truth of the soul's pleasure in 
life which remains constant behind the dualities of 
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the mind. The warrior does not feel physical 
pleasure in his wounds or find mental satisfaction 
in his defeats ; but he has a complete delight in the 
godhead of battle which brings to him defeat and 
wounds as well as the joy of victory, and he accepts 
the chances of the former and the hope of the latter 
as part of the mingled weft of war, the thing which 
the delight in him pursues. Even, wounds bring 
him a joy and pride in memory, complete when 
the pain of them has passed, but often enough 
present even while it is there and actually fed by 
the pain. Defeat keeps for him the joy and pride 
of indomitable resistance to a superior adversary, 
or, if he is of a baser kind, the passions of hatred 
and revenge which also have their darker and 
crueller pleasures. So it is with the pleasure of the 
soul in the normal play of our life. 

The mind recoils by pain and dislike from the 
adverse strokes of life ; that is Nature’s device for 
enforcing a principle of self-protection, jugupsd, so 
that the vulnerable nervous and bodily parts of us 
may not unduly rush upon self-destruction to 
embrace it: it takes joy in the favourable touches 
of life ; that is Nature’s lure of rajasic pleasure, so 
that the force in the creature may overcome the 
tamasic tendencies of inertia and inactivity and be 
impelled fully towards action, desire, struggle, 
success, and by its attachment to these things her 
ends may be worked out. Our secret soul takes 
a pleasure in this strife and effort, and even a 
pleasure in adversity and suffering, which can be 
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complete enough in memory and retrospect, but is 
present too behind at the time and often even rises 
to the surface of the afflicted mind to support it in 
its passion ; but what really attracts the soul is the 
whole mingled weft of the thing we call life with 
all its disturbance of struggle and seeking, its 
attractions and repulsions, its offer and its menace, 
its varieties of every kind. To the rajasic desire- 
soul in us a monotonous pleasure, success without 
struggle, joy without a shadow must after a time 
become fatiguing, insipid, cloying ; it needs a 
background of darkness to give full value to its 
enjoyment of light: for the happiness it seeks and 
enjoys is of that very nature, it is in its very essence 
relative and dependent on the perception and 
experience of its opposite. The joy of the soul in 
the dualities is the secret of the mind’s pleasure in 
living. 

Ask it to rise out of all this disturbance to the 
unmingled joy of the pure bliss-soul which all the 
time secretly supports its strength in the struggle 
and makes its own continued existence possible, — 
it will draw back at once from the call. It does not 
believe in such an existence ; or it believes that it 
would not be life, that it would not be at all the 
varied existence in the world around it in which it 
is accustomed to take pleasure ; it would be some- 
thing tasteless and without savour. Or it f^els that 
the effort would be too difficult for it ; it recoils 
from the struggle of the ascent, although in reality 
the spiritual change is not at all more difficult than 
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the realisation of the dreams the desire-soul pursues, 
nor entails more struggle and labour in the attain- 
ment than the tremendous effort which the desire- 
soul expends in its passionate chase after its own 
"transient objects of pleasure and desire. The true 
cause of its unwillingness is that it is asked to rise 
above its own atmosphere and breathe a rarer and 
purer air of life, whose bliss and power it cannot 
realise and hardly even conceives as real, while the 
joy of this lower turbid nature is to it the one thing 
familiar and palpable. Nor is this lower satisfac- 
tion in itself a thing evil and unprofitable ; it is 
rather the condition for the upward evolution of our 
human nature out of the tamasic ignorance and 
inertia to which its material being is most subject ; 
it is the rajasic stage of the graded ascent of man 
towards the supreme self-knowledge, power and 
bliss. But if we rest eternally on this plane, the 
madhyamd gatih of the Gita, our ascent remains 
unfinished, the evolution of the soul incomplete. 
Through the sattwic being and nature to that which 
is beyond the three gunas lies the way of the soul 
to its perfection. 

The movement which will lead us out of the 
disturbances of the lower nature must be necessarily 
a movement towards equality in the mind, in the 
emotional temperament, in the soul. But it is to 
be noted that, although in the end we must arrive 
at a superiority to all the three gunas of the lower 
nature, it is yet in its incipience by a resort to one 
or other of the three that the movement must begin. 


282 



EQUALITY 


The beginning of equality may be sattwic, rajasic 
or tam asic ; for there is a possibility in the Human 
nature of a tamasic equality. It may be purely 
tamasic, the heavy equability of a vital tempera- 
ment rendered inertly irresponsive to the shocks of 
existence by a sort of dull insensibility undesirous 
of the joy of life. Or it may result from a weariness 
of the emotions and desires accumulated by a 
surfeit and satiety of the pleasure or else, on the 
contrary, a disappointment and a disgust and 
shrinking from the pain of life, a lassitude, a fedr 
and horror and dislike of the world: it is then in 
its nature a mixed movement, rajaso-tamasic, but 
the lower quality predominates. Or, approaching 
the sattwic principle, it may aid itself by the 
intellectual perception that the desires of life cannot 
be satisfied, that the soul is too weak to master life, 
that the whole thing is nothing but sorrow and 
transient effort and nowhere in it is there any real 
truth or sanity or light or happiness ; this is the 
sattwo-tamasic principle of equality and is not so 
much equality, though it may lead to that, as 
indifference or equal refusal. Essentially, the 
movement of tamasic equality is a generalisation of 
Nature’s principle of jugupsd or self-protecting 
recoil extended from the shunning of particular 
painful effects to a shunning of the whole life of 
Nature itself as in sum leading to pain and self- 
tormenting and not to the delight which the soul 
demands. 

In tamasic equality by itself there is no real 
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liberation ; but it can be made a powerful starting- 
point, if, as in Indian asceticism, it is turned into 
the sattwic by the perception of the greater existence, 
the truer power, the higher delight of the 
immutable Self above Nature. The natural turn 
of such a movement, however, is towards Sannyasa, 
the renunciation of life and works, rather than to 
that union of inner renunciation of desire with 
continued activity in the world of Nature which 
the Gita advocates. The Gita, however, admits 
and makes room for this movement ; it allows as 
a recoiling starting-point the perception of the 
defects of the world-existence, birth and disease and 
death and old age and sorrow, the historic starting- 
point of the Buddha, janma-mrityu-jard-vyddhi- 
duhkha-doshdnudarshanam, and it accepts the 
effort of those whose self-discipline is motived by a 
desire for release, even in this spirit, from the curse 
of age and death, jard-marana-mokshdya mdm 
dgritya yatanti ye. But that, to be of any profit, 
must be accompanied by the sattwic perception of 
a higher state and the taking delight and refuge in 
the existence of the Divine, mdm dgritya. Then the 
soul by its recoil comes to a greater condition of 
being, lifted beyond the three gunas and free from 
birth and death and age and grief, and enjoys the 
immortality of its self-existence, janma-mrityu- 
jard-duhkhair vimukto 'mritam agnute. The 
tamasic. unwillingness to accept the pain and effort 
of life is indeed by itself a weakening and degrading 
thing; and in this lies the danger of preaching to 
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all alike the gospel of asceticism and world-disgust, 
that it puts the stamp of a tamasic weakness and 
shrinking on unfit souls, confuses their under- 
standing, buddhi-bhedam janayet, diminishes the 
sustained aspiration, the confidence in living, the 
power of effort which the soul of man needs for its 
salutary, its necessary rajasic struggle to master its 
environment, without really opening to it — ^for it 
is yet incapable of that — r higher goal, a greater 
endeavour, a mightier victory. But in souls that 
are fit this tamasic recoil may serve a useful spiritual 
purpose by slaying their rajasic attraction, their 
eager preoccupation with the lower life which 
prevents the sattwic awakening to a higher 
possibility. Seeking then for a refuge in the void 
they have created, they are able to hear the divine 
call, ‘‘O soul that findest thyself in this transient 
and unhappy world, turn and put thy delight in 
Me,'* anityam asukham lokam imam prdpya 
bhajaswd mam. 

Still, in this movement, the equality consists 
only in an equal recoil from all that constitutes the 
world ; and it arrives at indifference and aloofness, 
but does not include that power to accept equally 
all the touches of the world pleasurable or painful 
without attachment or disturbance which is a 
necessary element in the discipline of the Gita. 
Therefore, even if we begin with the tamasic recoil, 
— which is not at all necessary, — it can only be as a 
first incitement to a greater endeavour, not as a 
permanent pessimism. The real discipline begins 
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with the movement to imstery over these things 
from which we were first inclined merely to flee. 
It is here that the possibility of a kind of rajasic 
equality comes in, which is at its lowest the strong 
nature’s pride in self-mastery, self-control, superiority 
to passion and weakness ; but the Stoic ideal seizes 
upon this point of departure and makes it the key 
to an entire liberation of the soul from subjection 
to all weakness of its lower nature. As the tamasic 
inward recoil is a generalisation of Nature’s 
principle of jugupsd or self-protection from 
suffering, so the rajasic upward movement is a 
generalisation of Nature’s other principle of the 
acceptance of struggle and effort and the innate 
impulse of life towards mastery and victory ; but 
it transfers the battle to the field where alone 
complete victory is possible. Instead of a struggle 
for scattered outward aims and transient successes, 
it proposes nothing less than the conquest of Nature 
and the world itself by a spiritual struggle and an 
inner victory. The tamasic recoil turns from both 
the pains and pleasures of the world to flee from 
them ; the rajasic movement turns upon them to 
bear, master and rise superior to them. The Stoic 
self-discipline calls desire and passion into its 
embrace of the wrestler and crushes them between 
its arms, as did old Dhritarashtra in the epic the iron 
image of Bhima. It endures the shock of things 
painful and pleasurable, the causes of the physical 
and mental affections of the nature, and breaks 
their, effects to pieces ; it is complete when the soul 
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can bear all touches without being pained or 
attracted, excited or troubled. It seeks to make 
man the jconqueror and king of his nature. 

The^Gita, making its call on the warrior nature 
of Arjunaj '^s tarts with this heroic movement. It 
calfi on him to turn on the great enemy desire and 
s^lay iL Its first description of equality is that of the 
Stoic philosopher. “He whose mind is undisturbed 
fn the midst of sorrows and amid pleasures is free 
from desire, from whom liking and fear and wrath 
have passed away, is the sage of settled under- 
standing. Who in all things is without affection 
though visited by this good or that evil and neither 
hates nor rejoices, his intelligence sits firmly founded 
in wisdom.'' If one abstains from food, it says, 
giving a physical example, the object of sense ceases 
to affect, but the affection itself of the sense, the 
rasa, remains ; it is only when, even in the exercise 
of the sense, it can keep back from seeking its 
sensuous aim in the object, artha, and abandon the 
affection, the desire for the pleasure of taste, that 
the highest level of the soul is reached. It is by 
using the mental organs on the objects, “ranging 
over them with the senses," vishayan indriyaig- 
charan, but with senses subject ""to the self, frepd 
from^iiklng and disliking, that one gets into a large 
and sweet clearness of soul and temperament in 
which passion and grief find no place. All desires 
have to enter into the soul, as waters into the sea, 
and yet it has to remain immovable, filled but not 
disturBecTT'^ so in the end all desires can be 
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abandoned. To be freed from wrath and passion 
and fear and attraction is repeatedly stressed as a 
necessary condition of the liberated status, and for 
this we must learn to bear their shocks, which cannot 
be done without exposing ourselves to their causes, 
'‘He who can bear here in the body the velocity of 
wrath and desire, is the Yogin, the happy man.'' 
Titikshd, the will and power to endure, is the 
means. “The material touches which cause heat 
and cold, happiness and pain, things transient 
which come and go, these learn to endure. For 
the man whom these do not trouble nor pain, the 
firm and wise who is equal in pleasure and suffering, 
makes himself apt for immortality.” The equal- 
souled has to bear suffering and not hate, to receive 
pleasure and not rejoice. Even the physical 
affections are to be mastered by endurance and this 
too is part of the Stoic discipline. Age, death, 
suffering, pain are not fled from, but accepted and 
vanquished by a high indifference.*^ Not to flee 
appalled from Nature in her lower masks, but to 
meet and conquer her is the true instinct of the 
strong nature, purusharshabha, the leonine soul 
among men. Thus compelled, she throws aside her 
mask and reveals to him his true nature as the free 
soul, not her subject but her king and lord, swaxdty 
samrdt. 


• Dhiras tatra na muhyati, says the Gita; the strong and 
wise soul is not perplexed, troubled or moved by them. But 
still they are accepted only to be conquered, jard-marana- 
mokshdya yatanti. 
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But the Gita accepts this Stoic discipline, this 
heroic philosophy, on the same condition that it 
accepts the tamasic recoil, — it must have above it 
the sattwic vision of knowledge, at its root the aim 
at self-realisation and in its steps the ascent to the 
divine Nature. A Stoic discipline which merely 
crushed down the common affections of our human 
nature, — ^although less dangerous than a tamasic 
weariness of life, unfruitful pessimism and sterile 
inertia, because it would at least increase the power 
and self-mastery of the soul, — ^would still be no 
unmixed good, since it might lead to insensibility 
and an inhuman isolation without giving the true 
spiritual release. The Stoic equality is justified as 
an element in the discipline of the Gita because it 
can be associated with and can help to the 
realisation of the free immutable Self in the mobile 
human being, param drishtwd, and to status in that 
new selfrconsciousness, eshd brdhmi sthitih, ‘‘Awake- 
ning by the understanding to the Highest which 
is beyond even the discerning mind, put force on 
the self by the self to make it firm and still, and 
slay this enemy who is so hard to assail, Desire.'* 
Bo^' the ^masic recoil of escape and the rajasic 
movement of struggle and victory are only justified 
\dien they look beyond themselves through the 
sattwic piwciple to the self-knowledge which 
I^itimises both the recoil and the struggle. 

The pure philosopher, the thinker, the' bom 
s ye n ot only relies upon the sattwic principle in 
him as his ultimate justification, but uses it from 
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the beginning as his instrument of self-mastery. He 
starts from the sattwic equality. He too observes 
1tTie~transitoriness of the material and external world 
and its failure to satisfy the desires or to give the 
true delight, but this causes in him no grief, fear 
or disappointment. He observes all with an eye of 
tranquil discernment and makes his choice without 
repulsion or perplexity. “The enjoyments born of 
the touches of things are causes of sorrow, they have 
a beginning and an end ; therefore the sage, the 
man of awakened understanding, 6 does not 
place his delight in these/' “The self in him is 
unattached to the touches of external things ; he 
finds his happiness in himself.'/ He sees, as the 
Gita puts it, that he is himself his own enemy and 
his own friend, and therefore he takes care not to 
dethrone himself by casting his being into the hands 
of desire and passion, ndtmdnarn avasddayet, but 
delivers himself out of that imprisonment by his 
own inner power uddhared dtmandtmdnam ; for 
whoever has conquered his lower self, finds in his 
higher self his best friend and ally. He becomes 
satisfied with knowledge, master of his senses, a 
Yogin by sattwic equality, — for equality is Yoga, 
sarnaiwam yoga uchyate , — ^regarding alike clod and 
stone and gold, tranquil and self-poised in heat and 
cold, suffering and happiness, honour and disgrace. 
He is ejqual in soul to friend and enemy and to 
neutral and indifferent, because he sees that these 
are transitory relations born of the changing 
conditions of life. Even by the pretensions of 
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learning and purity and virtue and the claims to 
superiority which men base upon these things, he 
is not led away. He is equal-souled to all men, to 
the sinner and the saint, to the virtuous, learned 
and "cultured Brahmin and the fallen outcaste. All 
these are the Gita’s descriptions of the sattwic 
equality, and they sum up well enough wlnt is 
famijiar to the world as the calm philosophic 
equality of the sage. 

Where then is the difference between this and 
the larger equality taught by the Gita? It lies in the 
difference between the intellectual and philosophic 
discernment and the spiritual, the Vedantic 
knowledge of unity on which the Gita founds its 
teaching. The philosopher maintains his equality 
by the power of the buddhi, the discerning mind ; 
but even that by itself is a doubtful foundation. 
For, though master of himself on the whole by a 
constant attention or an acquired habit of mind, 
in reality he is not free from his lower nature, and 
it does actually assert itself in many ways and may 
at any moment take a violent revenge for its 
rejection and suppression. For, always, the play 
of the lower nature is a triple play, and the rajasic 
and tamasic qualities are ever lying in wait for the 
sattwic man. “Even the mind of the wise man who 
laBbufs for perfection is carried away by the 
vehement insistence of the senses.” Perfect security 
can '"only be liad by resorting to somethii^ liigher 
than the ^ttwc quality, something higher than the 
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discerning mind, to the Self, — not the philosopher's 
intelligent self, but the divine sage's spiritual self 
which is beyond the three gunas. All must be 
consummated by a divine birth into the higher 
spiritual nature. 

And the philosopher's equality is like the 
Stoic's, like the world-fleeing ascetic's, inwardly a 
lonely freedom, remote and aloof from men ; but 
the man born to the divine birth has found the 
Divine not only in himself, but in all beings. He 
has realised his unity with all and his equality is 
therefore full of sympathy and oneness. He sees all 
as himself and is not intent on his lonely salvation ; 
he even takes upon himself the burden of their 
iiappiness and sorrow by which he is not himself 
affected or subjected. The perfect sage, the Gita 
more than once repeats, is ever engaged with a large 
equality in doing good to all creatures and makes 
that his occupation and delict, sarvahhuta-hite 
ratah. The perfect Yogin is no solitary musing on 
the Self in his ivory tower of spiritual isolation, but^ 
yuktah krishna-karma-kfit, a many-sided universal 
worker for the good of the world, for God in the 
world. For he is a bhakta, a lover and devotee of 
the Divine, as well as a sage and a Yogin, a lover 
who loves God wherever he finds Him and who finds 
Him everywhere ; and what he loves, he does not 
disdain to serve, nor does action carry him away 
from the bliss of union, since all his acts proceed 
from the One in him and to the One in all they^ 
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are directed. The equality of the Gita is a large 
synthetic equahty in which all is lifted up into the 
integrjility of the divine being and the divine 
nature. 
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EQUALITY AND KNOWLEDGE 

Yoga and knowledge are, in this early part of the 
Gita*s teaching, the two wings of the soul's ascent. 
By Yoga is meant union through diyine works done 
without desire, with equality of soul to all things 
and all men, as a sacrifice to the Supreme, while 
knowledge is that oil which this desirelessness, this 
equality, this power of sacrifice is founded. The 
two wings indeed assist each other’s flight ; acting 
together, yet with a subtle alternation of mutual 
aid, like the two eyes in a man which see together 
because they see alternately, they increase o ne 
another mutu ally^ by interchange of substanceTrAs 
the works grow more and more desireless, equal- 
minded, sacrificial in spirit, the knowledge increases ; 
with the increase of the knowledge the soul becomes 
firmer in the desireless, sacrificial equality of its 
works. The ^^ifice of knowledge, says the Gita 
therefore, is greater than any material sacrifice. 
?Even if thou art the greatest doer of sin beyond 
ill sinners, thou shalt cross over all the crookedness 
>f evil in the ship of knowledge. . . There is 
lothing in the world equal in purity to knowledge," 
8y knowled|^ desire and its first-bom child, fin^ are 
lestroyear^The liberated man is able to do works 
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as a sacrifice because he is freed from attachment 
through his mind , hear t a nd spir it being firmly 
foun ded in self-knowle dg^ gata^sangasya jndnd- 
vasiKifd^etasah . All his work ^disap pear s ~~cdm- 
Aid[)^‘£^ooi^as done, suff ers laya , as one might 
siPf in the being of &c T5rahma n, pra ^iliya te ; it has 
no rSetionary consequence on the soul of the 
apparent doer. The work is done by^the-Lord 
tliroi^ hisJ Njiture, i t is no longer personal to the 
jbtuman in strument . The woric itself becomes but 
p^Sr^o^tlie nature and substance of the being of 
the Brahman. 

/It isTiPthis sense that the Gita is speaking 
when it says that all the total ity of w ork finds it s 
completion, culmination, end in knowledge, sarvam 

karmdhhilam jn dne parisamdpyate .\ * *As a fire 

kindjedliu rns to ashes it s fuel, so the fire of 
knowledge turns all works^ to ashes.*' By this it is 
not at all mean t that when knowledge is complete, 
there is cessa tion from work^ What is* 4neant is 
made clear by the Gita when it says that he who has 
destroyed all doubt by knowledge and has by Yoga 
given up all works and is in possession of the Self 
is notjtoundjby his works, yoga-sannyasta-karmdnam 
dtmavantam na karmdni nibadhnanti, and that he 
whose self has become the self of all existences, acts 
and yet is not affected by his works, is not caught 
in them, receives from them no soul-ensnaring 
reaction, kurv ann api na lipyate . Ther efor e, it 
says, the Y o^ of works is better than the physical 
renunciation of works, because, while Sannyasa is 
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difficult f or embodied beings who must do works 
so long as they are in the body, Yoga of works is 
entirely sufficient and it rapidly and easdy brings 
the s oul to Brahman. That Yog a of wor ks is, j^e 
have seen, the offering of all acti on to the Lord, 
which induces as its culmination an inn er a nd no t 
gn^^ter, a sp iritua l, not a physicaj[„^iving up of 
w orks in to^the ^rahman^into the being of t he Lord > 
bmhmani ddhdya karmdni, mayi sannyasya. When 
works are thus “reposed on the Brahman,” the 
personality of the instrumental doer ceases ; though 
he acts, he does nothing ; for he has given up not 
only the fayits of his w gr]^, but the work s themselves 
and the doing of them to the Lord. The Irvine 
then takes the burden of works from him ; the 
Supreme Tiecom es the doer and the ^ct and the 

Jihis knowledge of which the Gita speaks,^ 
pot an intellectual activity .of t he mindj it j s a 
luminous grow th into thejl^hest sta^ 9f--beingjby 
the outshining of the light of the divine sun 
Truth, “that Truth, the Sun lying concealed in 
the darkness” of our ignorance of which the Rigveda 
speaks, tat s^am suryam tamasi kshiyantam,, The 
immutable ^^‘ roa hman is there ia-l he spirit*s skies 
above this troublecT lower nature, of the dualities, 
untouched either by its virtue or by its sin, 
accepting neither our sense of sin nor our self- 
righteousness, untouched by its joy and its sorrow, 
indifferent to our joy in success and our grief in 
failure, inaster of all, su preme, all-pervading, prabh u 
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yi bhu, c^lmj_^ong, in all things, the 

source or Nature, not the direct doer ot our wofHJ 
i S^t ^K e' m'tryss of Nature" and her works, not 
itHposing on us either the illusion of being the doer, 
for that illusion is the result of the ignorance of 
this lower Nature. But this freedom, mastery, 
purity we cannot see ; \we are bewildered by the 
q^turaj ign orance which h id ^ from us the ete rnal 
^If- ^nowledge ^ f the Bra hman secret wiHunlout 
^ing. But knowledge comes to its persistent seeker 
and "removes the natural self-ignorance; it shines 
out Uke -a lQng:hidden_sun and lights up to our 
vision that self-being supr^e beyond the dualities 
of this lower existence, ddityauat prakdgayati tat 
par am. By a long whote^Bearled™ eh lay 

directing our whole conscious being to that, by 
making that our whole aim, by tu rning it into the 
whole object of our discerning mind and^Wjeeing 
jt n ot on ly in oi^elves but everywhere , we become 
one thought and self^mth that, tqd-buddhayo tad- 
dtmdnah, 

an^SUflferin^ of the lower man by the waters of 
knowledge,* jndna-nirdhUta-kalmashdh. 

The res uTt is, sayr"the GitaTa^Bg rfcct equali ty 
to all things and all persons ; and then only can we 
repose our works ^ n^etely in th e Brahma n. Jot 
the Brah man i sequaK T amam Brahma, and it is 


♦ The Rigveda so speaks of the streams of the Truth, the 
waters that have perfect knowledge, the waters that are full 
of the divine sunlight, r*itasya dh&rdh, dpo vichetasah, swarvattr 
apah. What are here metaphors, are there concrete symbols. 
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only when we have this perfect equality, sdmye 
sthitam manah, '^seeing with an equaL eye the 
l^rned and cultured Brahman, the cow, the 
elephant, the dog , the outcaste” and knowing ^1 1 
as on e Bralunan, that we can, living in that oneness, 
^ like the Brahman our works proceeding from 
the nature freely without any fear of attachment, 
sin or bondage. Sin and stain then cannot be ; for 
we have overcome that creation full of desire and 
its works and react ions which b elon gs to the 
ignoTMce, t^r jitah sargah, and living^ in the 
supreme and divine Nature there is no loi^r fault 
or defect in our works ; for these^re createdT By 
the^ ine^alities of the ignorance. The equal 
Brahman is faultless, nirdosham hi sam am brahma, 
beyo nd the confusion of good aM evil, and Uying 
mthe Brahman w^e too rise Beyond ^qqd and e\^ ; 
we act in that purity, stainlessly, with an equal and 
single purpose of fulfilling the welfare of all 
existences, kshina-kalmashdh sarvahhuta-hite ratdh. 
The I^rdin our heart&-i^n_t^ ignorance also the 
cause of our actions, but thrquglLjlia_Ma^a, through 
the ^oism of our lower nature which creates the 
tangledr"^^ of our aaions and brings back upon 
our egoism the recoil of their tangled reactions 
affecting us inwardly as sin and virtue, affecting us 
outwardly as suffering and pleasure, evil fortune 
and good fortune, the great chain of Karma. When 
we are freed by J jgiQ^^dge, t he Lord, no J enger 
h^f ^n m our hg grite. but manifest as our supreme 
self, tal^s upLjol^^ uses us as faultle ss 
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instruments, nimitta-mdtram, for the helping jrfAe 
worts. Such is the intimate um^J”^etween 
Igoov^ dge^nd equality ; l mowled ge_her eT3n the 
buddhL - i^ected. 2 LS equalityTlh lEe temperament ; 
abov(^ on j higherplane of coiisci ousn^s, knowledge 
as the light of the B^g, equality as the stuff of 
the Nature. 

(Always in this sense of a supreme se lf- 
Imowledgc is this word jndna^ us^ in Indian 
philosophy and Yoga ; it is tjte ligh t by which we 
gro w into our true being, not th e knowledg e by 
whi3i we inCTease our information and our 
intellectual riches ; it is not scientific or psycho - 
logical or p hilosop hic or ethical or aesthetic or 
worldly and practical knowledge. These too no 
doubt help us to. grow, but only in the becoming, 
not in th^teing ; they enter into the definition of 
Yogic knowledge only when we use them as aids 
to know the Supreme, the Self, the Divine, — 
scientific knowledge, when we can get through the 
veil of processes and phenomena and see the one 
Reality behind which explains ’ them all ; psycho- 
logical knowledge, when we use it to know ourselves 
and to distinguish the lower from the higher, so 
that this we may renounce and into that wd may 
grow ; philosophical knowledge, when we turn it as 
a light upon die essential principles of exis ten ce so 
as to discover andHTive in ^biat which is’ eternal ; 
ethical knowledge^ when by it having distinguished 
sin from virtue we put away the one and rise above 
the other into the pure innocence of the divine 
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Nature ; aesthetic knowledge, when we discover by 
it the beauty of the Divine ; knowledge of the 
world, when we see through it the way of the Lord 
with his creatures and use it for the service of the 
Divine in man. Even then they are only ||ids ; the 
real knowledge is that which is a secret to the mind, 
of which the mind only gets reflec^ns, but which 
Uves in the spirk. 

^ ” ! The Gita in describing how we come by this 
knowledge, says that we get first initiation into it 
from the men of knowledge” who have seen, not 
those who know 'merely by the intell%|^, its 
essential truths ; but the actuality of it comes |Epm 
jyi Ain^o^niielves : ‘‘the man who is perfected by 
Yoga, finds it of himself, in the self by the course 
of Time,*' it, grows within him, that is to say, and 
he grows into it as he goes on increasing in desire- 
lessness, in equality, in devotion to the Divine, f It 
is only of the supreme knowledge that this can 
altogether be said ; the knowlec^e which the 
intellect of man amasses, is gathered laboriously 
by the senses and the reason from outsidel To get 
this other knowl edg e, self;existent, intuitive, self- 
experi^c ing, self-revealing, we must have conqu«*ed 
and controlled om mind and seffses, sdhydlendriyah, 
so that we are no longer subject to their deTusioW, 
but rather the mind and senses become its pure 
mirror ; we must have fixed our who^ conscious 
be ing on the truth of that supreme r^dity In which 
all exists, tat-pardh, so that it may dSptay in us its 
iummous^ldPexistence. 
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Fiimlly, we must have a faith whkh no 
intellectual doubt can be allowed" to disturb, 
graddh^dn labhate ji^nam, “The ignorant who 
has not faith, the soul of doubt goeth to perdition ; 
neither ^is world, nor the supreme world, nor any 
happiness is for the soul full of doubts/* In fact, 
it is true that without faith nothing decisive can be 
achieved either in this world or for possession of 
the world above, and that it is only by l^ing hold 
of some sure basis and positive support that man 
can ‘attain any measure of terrestrial or celestTal 
succe§|^i^ satisfaction and happiness ; the merely 
sceptical rnirid Icwes itself in tfc~ void. But still 
in the lower knowledge doubt and scepticism 
have their temporary uses ; in the higher they are 
stumblingblocks : for there the whole secret is not 
the balancing of truth and error, but a constantly 
progressing realisation of revealed truth. \In 
intellectual, knowledge there is~“always'*a” mixture 
of Jalsehood^or incompleteness which has^o be 
rid of by subjecting the . truth itself' to sceptical 
inquiry ; but in tl^ high^ knowledge falsehood 
cannot enter and that which intdlecf "contribute" 
by attaching itself to this or that opinion, cannot 
be got rid of by mere questioning, but will <fall 
away of itself by persiste nce in realisa tion. What- 
evCT^"^ incompleteness there is in the knowledge 
attained, it mustT)e got rid not by questioning 
in its roots what has already been realised, but 
|W[qceeding to further and more complete realimion 
through a deeper, higher and wider living in the 
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Spirit. And what is not yet realised must be 
preparedTS^ by faKK, not by sc^tical quesfionlng, 
because this truth is one which the intellect cannot 
give and which is indeed often quite opposed to 
the ideas in which the reasoning and logical mind 
gets entangled: it is not a truth which has to 
be prove d, but a truth which has to be lived 
inwardly, a greater reality into which we have to 
grow. Finally, it„.is. in itself a self-existent truth 
and would be selF evident if it w^e“'hbt for the 
sorceries of the ignorance in which we live ; the 
doubts, the perplexities which prevent us from 
accepting and foITowm^t, arise from that ignorance, 
from the sense-bewildered, opiriioh-perplexed heart 
and mind, livin g as they do in a loy^r .^nd jphgio- 
menal truth and therefore qiiStionihg the higher 
realities, ajnd n^sambhiltcun^ hr'itjtha m s an gayam . 
They have to be'~cuLaw_ay by the _swqrd of knq^^ 
ledge, says the Gita^^by the knowledge that realises, 
6y resorting constantly to Yog^ that is, by living 
out ^ejinlon with the Supr^e whose truth being 

known all is known, sarvam 

vilnd tam. 

"Trhe higher knowledge we there get is that 
which is to the knower of Brahman his constant 
vision of things when he live s uninterruptedly jn the 
Brahman, J)rahmavii^ broKma ni sthi tah, T^t h 
fiqtI^.yision or knowledge ^ comdbusness of 
Brahman to the exchision of .aU^eK, Bi ^a seeing 
o^U in Brahman For, it is said, 

tHenESowfedge by which we rise beyond all relapse 
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back into the bewilderment of our mental nature, 
is '‘that by which thou shalt see all existences with- 
out exception in t he Self, then i n Me/* Elsewhere 
the Gita puts it niore largSy] ^^Equal-visioned 
everywhere, he sees the Self in all existences and 
all existences in the Self, He who sees Me eyery- 
where and all and each in Me, is ne ver lost to Me 
nor I io him\ He who has reached oneness and 
lo^s Me in all beings, that Yogin, howsoever he 
lives and acts, is living and acting in Me. O 
Arjuna, he who sees all equally everywhere as him- 
self, whether it be happiness or suffering, I hold 
him to be the supreme Yogin." 5 That is the old 
Vedantic knowledi^of the Upanishads which the 
Gita holds up cfl||intly before us ; but it is its 
superiority to othHHuter formulations of it that it 
turns persistently | |Sis k nowle dge into ^ great 
pracT ic^ philosophy of dmiie living. Always it 
insists on the relation between this knowledge of 
on eness" and Karmayoga, and therefore on the 
kn owle dge, of oneness as the basis of a liberated 
action_in^_th^wqr^^ Whenever it speaks of know- 
ledge, it turn s at once fo"^eak of equali ty which 
is its result ; whenever it^eaks of equality, it turns 
to speak too of the knowledge which is its bas^s. 
The equality it enjoins does not begin and end in 
a static condition of the soul useful only for self- 
liberation ; i t is always a basis of wo rks. Vrhe peace 
of the Brahman in the HbefatedToul is the founda- 
tion ; the large, free, equal, worldwide action of the 
Lord in the liberated nature radiates the power 
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which proceeds from that peace ; these two made 
one syi^esise divine works a nd Go d-knowledge.^ 
We see at once what a profound extension we 
get here for the ideas which otherwise the Gita has 
in common with other systems of philosophic, 
ethical or religious living. Endur^ce, philosophic 
i ndifference , res igna tion are, we Have said, Ithe 
foundatioiTof three kinds oT equality ; but the^Gita’s 
truth of knowledge not only gathers them all up 
together, but gives them an jnfimtely profound, a 
magnificently ample significance . t|The Stoic know- 
ledge ^ that of the soul’s power of self- ma^efy 15y 
fortitude, an equality attained by a stru^ fe with 
one’s nature, maintained by a constant vigilance 
and control against its natural rebellions: it gives 
a noble peace, an austere happiness, but not the 
supreme joy of the liberated self living not by a 
rule, but in the pure, easy, spontaneous perfection 
of its divine being, so that “however it may act 
and live, it acts and lives in the Divine,K because 
here perfection is not only attained but possessed in 
its own right and has no longer to be maintained 
by effort, for it has become the very natu re of the 
soul’s being . The Gita accepts the endurance and 
fortitude of our stru gg le I^IT t he lower natuie^s 
a preliminary movement^ but if a certain mastery 
'Sollics^'hy our individual strength, th^ ireedom of 
mastery only comes by our unio n with God , by a 
meigihg^or dwelling of the personality in the ojge 
divine Person and th^ joss of the personal will in 
the divine Will. There is a dmng MasteiLof Nature 
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and her works, above her though inhabiting her, 
who is our highest being and our universal self ; 
to be” one with him is to make ourselves divine. 
By uniori with God we enter into a supreme freedom 
and a supreme mastery. The ideal of the §toic, 
the sage- who is king because by self-rule he becomes 
master also of outward conditions, resembles 
superficially the Vedantic idea of the self-ruler 
and all-ruler, swardt samrdt ; but it is on a lower 
plane. The Stoic kingship is maintained by a 
force put upon self and environment ; the entirely 
liberated kingship of the Yogin exists naturally by 
the eternal royalty of the divine nature, a union 
with its unfettered universality, a finally unforced 
dwelling in its superiority to the instrumental nature 
through which it acts. His mastery over things is 
because he has become ^ one soul_ wit^ all things. 
To take an image from Roman institutions7the Stoic 
freed om is ^at of the lihertusj th^freedm^, ‘wRo" 
IS stiTP really iT depe hden t on th e pow er that once 
held him enslaved ; his is a freedom allowed by 
Nature because he has merited it. The freedom of 
the Gita is that of the freeman, the true freedom of 
the birth intojtK e~ Highe r nat ure, self-exist enT in Tts 
diyinit^" Whatever he does and however he lives, 
the free soul lives in the Divine ; he is the privileged 
child of the mansion, bdlavat, who cannot err or 
fall because all he is and does is full of the Perfect, 
the All-blissful, the All-loving, the All-beautiful. 
The kingdom which he enjoys rdjyam samfiddham, 
is a sweet and happy dominion of which it may 
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be said, in the pregnant phrase of the Greek 
thinkei-, **The kingdom is_ oL-the childL'' 

The knowledge of the p hilosophy is that of 
the true naHire^“niTriTdarne e^Tsfehcerthe trans ience 
of o utward thing s, the vanity of thS world's 
dilFSences and distinctions, the superiority of the 
inner calm, peace, light, self-depeTIdence. ins~an 
ei^ality oTphilosophic indifference ; it brings a high 
c alm, bu t not ^e greater spiritiy.1^ joy ; ir is an 
isSla tecT freedom, a wisdoih like that of the Lucretian 
sage high in his superiority upon the cliff-top 
whence he looks down on men tossed still upon the 
tempestuous waters from which he has escaped, — in 
the end something after all aloof and ineffective. 
The Gita admits the philosophic motive of in- 
difference as a preliminary movement ; but me 
liiaiffSence to which it finally arrives, if indeeff that 
inadequate word can be at all applied, has nothing 
in it of the philosophic aloofness. It ii^ indeed ^ 
position as of one seated above, ud^i navat, but as 
fReTffvme is seat^ above, having no need at all in 
the wofiar yet he does ^fks always and is present 
everywhere supporting, helping, guiding the labour 
of creatures. This equality is founded upon one- 
nes^with_all bemgsizjt brings iiTwhat is wanting 
philosophic equality ; for its soul is the soul 
of peace, but also it is the soul of love. It sees 
all beings without exception in the Divine, it is one 
self with the Self of all existences and therefore it 
is in supreme sympathy with all of them. With- 
out exception, ageshena, not only with all that is 
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good and fair and pleases ; nothing and no one, 
however vile, fallen, criminal, repellent in appear- 
ance, can be excluded from this universal, this 
whole-souled sympathy and spiritual oneness. Here 
there is no room, not merely for hat r^ oF anj^r 
or uncharifableness, but for ^oofness, disdain or any 
petty pride of superiority. A divine compassion 
for the ignorance of the struggling mind, a divine 
will to pour forth on it all light and power and 
happiness there will be, indeed, for the apparent 
man ; but for the divine Soul within him there will 
be more, there will be adoration and love. For 
from all, from the thief and the harlot and the 
outcaste as from the saint and the sage, the Beloved 
looks forth and cries to us, “This is I.“ “He who 
loves Me in all beings,” — what greater Word of 
power for fhe"uTmosrintensiti^^ and profundities rf 
divine and universal love, has been uttered by anx 
philosophy or any religion? 

Resignation l^ the Basis of a kind of religious 
equality, sub miss ^ion to the divine will, a patient 
bearing of the cr^s, a submissive Tofbearance. In 
the (J^ita this element takes the more ample form 
of aiTTntifEIiim ender of the whole bei ng to G od. 
It is not merMy a passive subim^ion, Imt a n aefi^ 
self-giving ; not only a seeing and an accepting of 
the dfvine Will in all things, but a giving up of 
one’s own will to be the instrum ent of the Master 
of works, and this not witHThe lessS idea of being 
a^sen^t of God, but, eventually at least, of such 
a complete renunciation both of the consciousness 
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and the works to him that our being becomes one 
with his being and the impersonalised nature only 
an instrument and nothing else. All result good 
or bad, pleasing or uripleasing, foAunate or lin- 
fornmate, Is' accepted as belongirig to the Master 
of our actions, 'so" that finally not only are grief and 
sliffcring borne, but they are banished: a perfect 
equality of the emotional mind is established. 
Ttere islho assumpfibn of q^ers^OTTal will In the 
instrument ; it is seen that all is already worked out 
in the omniscient prescience and omnipotent effective 
power of the universal Divine and that the egoism 
of men cannot alter the workings of that Will. 
Therefore, the final attitude is that enjoined on 
Arjuna in a later chapter, “All has been already 
done by Me in my divine w ill ai^ foresighT ; 
become only the occasion, O Axjuna,'^ nimitta- 
m^Fdin hhava savyasdchin^^This attitude inusTtead 
finally td''an “^absolute union of the personal with 
the Divine Will and, with the growth of knowledge, 
bring about a faultless response of the instrument 
to the divine Power and Knowledge. A perfect, an 
absolute equality of self-surre nder , the mentality 
a ^as^sive channel of the divine Light an d Powe r, 
the active being a mightily effective instrument for 
its work in the world, will the poise of this 
supreme union of the Transcendent, the universal 
alldTherndividual. 

Tquality TOO 'there will be with regard to the 

action of others upon us. Nothing that they can 
do will alter the inner oneness, love, sym pathy which 
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arises from the perception of the one Self in all, the 
D ivmFi h air bemgs'. But a resigrieffTorhearance 
and suKhissibn to^ them and their deeds, a passive 
non-resistance, will be no necessary part of the 
action ; it cannot be, since a constant instrumental 
obedience to the divine and universal Will must 
mean in the shock of opposite forces that fill the 
world a conflict with personal wills which seek 
rather their own egoistic satisfaction. Therefore 
Arjun a is bidden to resist, to fight, to conquer ; but, 
to figh t witfmu^t^^auti;^ or personal desire or personal 
enmity or antagonism^ since to lEe^iberated-SDul 
these feelings are impossible.'* To act for the loka- 
sangraha^ impersonally. Tor £he ke^i^~_aM leadmg 
of ' the peo^er' on'^ the pat h to the _di vine goal, 
is a Ttite' wliidTTises necessarily from the oneness of 
the soul with the Divine, the universal Being, since 
that is the whoTe sense and drift of the universal 
action. Nor doesTt cohBicflvrth“buf* onerie ^ with 
^1 beings, even those who present themselves here 
as opponents and enemies. For the divine goa l is 
their goal also, since it is the secret ara oTall^jeven 
of th ose^ w hose outwardnrnin^,~lnlHed by ignorance 
and"^ egoism, Iwould wander from the path and resist 
thejnpulsmn. Resistance and defeat^are the l;>est 
outward service that can be done to them. By this 
perception the Gita avoids the limiting conclusion 
which might have been drawn from a doctrine of 
equality impracticably overriding all relations and 
of a weakening love without knowledge, while it 
keeps the one thing essential unimpaired. For the 
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soul oneness with all, for the heart calm universal 
love, sympathy, compassion, but for the hands 
freedom to work out impersonally the good, not of 
this or that person only without regard to or to the 
detriment of the divinlIpgnrtrar"fhFpurpose of the 
creation, the progressing welfare and^ salvatidri of 
fni^V the total^obd df alT^j^ences. ~~ 
■^^nerfesy wl th God, oneness with all beings, the 
realisation of'The'* ete rn al ' Ui v iiie iiiiity'^gVerywhere 
and the drawing onwards of men towards that one- 
ness are tKe“Taw of life whfcli arisesT^^ 
tHchingr^Jtfe Gita There can be none greater, 
wider, more profound. Liberated oneself, to live in 
this oneness, to help mankind on the4)atlLtMrieads 
towards Ttand ineanw^hi^ to do all works,_for God 
andTTHpnman also to do withT^joy and acceptance 
all the works to which he is called, kfitsna-karma- 
kr*it, sarvakarmdni joshayan, no greater or more 
liberal rule of divine works can be given. This 
freedom and this oneness are the secret go_al of our 
humarThature and ^e ultimate'^will in the existence 
oFtEeTa^ It is that to which it must turn for 
the^ happiness all mankind is now vainly seeking, 
when once men lift their eyes and their hearts to see 
the Divi ne m _th^n^ and arpuijd, in alF and every- 
\^efe, sarveshuj, sarvatra, and learn that it is in him 
tKey" live^ while this lower_iiatiire of division is only 
a^rison-wall which they must break down or at l>est 
’ah ThfahT^ool which they must outgrow, so that 
th^ may become adult in nature and free in spirit. 
T o be made one self with G o d abov e and God in 
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man and God in the world is the sense of liberation 
and~t he !^ ret of perfection. 



XXI 

THE DETERMINISM OF NATURE 


When we can live^ in the hi gher Self bj the 
u nity of work s a nd self-knowTeclge, become 
superior to the method of the lower workings of 
Prakriti. We are n o longer enslaved to Natu re 
and jier g unas, but, one ^wTth~^e Ish^ra . tTie 
mast^ of our nature, we are abfe to use her without 
subjection to the chain of Karma, for the purposes 
of the Divine WiU. in us ; for tliaT is what the 
greater Self in us is, he is the Lord of her works 
and unaffected by the troubled stress of her 
reactions. The soul ignorant in Nature, on the 
contrary, is enslaved by that ignorance to her 
modes, because it is identified there, not felicitously 
with its true self, not with the Divine who is seated 
above her, but stupidly and unhappily with the ego- 
mind which is a subordinate factor in her operations 
in spite of the exaggerated figure it makes, a mere 
mental knot and point of reference for the play 
of the natural workings. To break this knot, no 
longer to make the ego the centre and beneficiary 
of our works, but to derive all from and refer all 
to th e ne S upersoul i s the w;ay to becom e 
s uperiorto all the restless ^ouBIe^f IvJature^ modes. 
Foritis to live in the supreme consciousness. 


THE DETERMINISM OF NATURE 


of which the ego-mind is a degradation, and to act 
i n an equ al ^d unified Will and Force and noT in 
the unequal play of the gunas which is a broken 
seeking and striving, a disturbance, an inferior 
Maya. 

The passages in which the Gita lays stress on the 
subjec tion of the e go-soul to Nature, have by some 
Been under ^od as the^nunciatioh of an absolute 
and a mechanical^ determinism which leaves no room 
for^ any freedom within the cosmic existence. 
Certainly, the language it uses is emphatic and seems 
very absolute. But we must take, here as elsewhere, 
the thought of the Gita as a whole and not force its 
affirmations in their solitary sense quite detached 
from each other, — as indeed every truth, however 
true in itself, yet, taken apart from others which 
at once limit and complete it, becomes a snare to 
bind the intellect and a misleading dogma ; for in 
reality e ach is one thread of a complex weft and no 
t hread m u st be taken apart from me we ft, ii very- 
thin^ in tHe Gita is even ^ inteiwoven and must 
be understood in its relation to the whole. The 
Gita itself makes a distinction between those w ho 
have not th^J^Qwle dge of the wi g gle, akr'itsnavidah, 
and are misled by the partial truths of e^Sstence, 

the Yfigin wh o has the synthe tic knnvy ledg e of 
the totality, krHtsna;;vit, To see all existence 
steadily ana see iTwhole and not be misled by its 
conflicting truths, is the first necessity for the calm 
and complete wisdom to which the Yogin is called 
upou^ to rise. A certain absolute freedom is one 
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aspect of the soul’s relations with Nature at one 
pole of our complex being ; a certain abs olute 
determinism by Nature is the opposite aspect at Its 
op^site pole ; and there is also a partial and 
apparent, therefore an unreal eidolon of liberty 
which the soul receives by a contorted reflection of 
these two opposite truths in the developing menta- 
lity. It is the latter to which we ordinarily give, 
more or less inaccurately, the name of free will ; 

the Gita regards nothing as freedo m which is 
not^^ complete liberation and master y. 

We have always to keep in mind the two great 
doctrines which stand behind all the Gita’s teach- 
ings with regard to the soul and Nature, — the 
Sankhva truth of the Pu rusha and Prakrit i corrected 
and c ompleted by the Vedantic truth of the three- 
fold Purusha and the double Prakriti o f which the 
lower form is the Maya of the three gunas and the 
higher is the divine nature and the true soul-nature. 
T his is the kev which reconciles and explains wh at 
we might have otherwis e to l eave as contradictions 
and inconsistencies. l Tiere_are, in tact, difter^^d^ 
pl anes of our conscious existence, and what is 
practical truth og one plane ceases to be true, 
because it assumes a quite different appearance, 
a s soon as we rise to a higher Icv^l from which we 
can see things more in the whole. " Recent scientific 
discovery has shown, that man, animal, plant and 
even the metal have essentially the same vital re- 
actions and they would, therefore, if each has a 
certain kind of what for want of a better word we 
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must call nervous consciousness, possess the same 
basis of mechanical psychology. Yet if e^|i of 
these could give its own mental account of what 
it experiences, we should have four quite different 
and largely contradictory statements of the same 
reactions and the same natural principles, because 
they get, as we rise in the scale of being, a different 
meaning and value and have to be judged by a 
different outlook. So it is with the levels of the 
human soul, ^hat we now call i n our ordinary 
mentality our f ree will and have a certain limited 
justification for so calling it, yet appears to the Yogin 
who has climbed beyond and to whom our night i s 
day>.apd o ur da j;^ night , not free will at all, but a 
su biec t ion to the modes of Natur e. He regards“l:he 
same facts, but from the higher outlook of the 
whole knower, kr'itsnamt, while we view it 
altogether from the more limited mentality of our 
partial knowledge, akrHtsnavidah , which is an 
ignorance. What we vaunt of as our freedoii ^is 
tojiim hoodie. 

^ The perception of the ignorance of our assump- 
tion of freedoin while one is all the time in the 
mfflhes of this lower nature^ is the view-point at 
^hich the Gita arrives and it is in contradiction to 
this ignorant claim that it affirms the complete sub- 
jertinn o f the ego-soul on this plane to the gunas. 
** While the actions are entirely done by the 

modfes of Nature,*' it <Mtys, '*he whose self is be- 
\ ^dei^d by eg oism thinks that IrtT nis 'l' wh ictils 
CTDm ^tnem . T^uf one wno knows the true principles 
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of the divisions of the modes and of works, realises 
that ^ is the modes which are actin g a nd react ing 
on each odier and is lidt caught in them by attach- 
ment. Those who are bewildered by the modes, 
not knowers of the whole, let not the knower of the 
whole disturb in their mental standpoint. Giving 
up thv wo rks t o Me . free from desire and egoism . 
Ig ht de livered fro m th e fever of thv soul. ** Here 
there is the clear distinction between t wo levels of 
conscious ness, t wg standpoints of action , that of* the 
soul caught in the web of its egoistic nature and 
doing works with the ide a, but not the reality of free 
vnlL u nder the impulsion of Natur e, and that of the 
soul delive red from its identification with the ego , 
^ser ving, sanctioning and gover ning the works o f 
Natur e f rom above her. 

We speak of the soul being subject to Nature 
but on the other hand the Gita i n distinguishing the 
properties of the soul and Nature affirms tha t while 
N ^re is ^he executrix , the soul is, always the lord. 
It speaks here of the self being bewildered 
by egoism, but the real Self to the Ve^ntin is the 
divine, eternally free and self-aware. What then is 
this self that is bewildered by Nature, this soul that 
is subject to her? The answer is that we are speak- 
ing here in the common parlance of our lower or 
mental view of things ; \ ye are speaking of t he 
apparent sgff ,^ o r the apparent soul, not of the rea l 
self, not ^ the true Purush a" It is really the ^o 
k subject to Nature , inevitably, because it is 
itself part of Nature, one functioning of her 
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machinery ; but when the self-awareness in the 
j ^jnd-consciousnes s ide ntifies its elf with the^ ^o, 
Oj Cates the appearance of_^ Jo werjelf, an ego-self , 
^nd so to6~ what we think of ordinarily as the soul 
is really the natural personality, not the true Person, 
the Purusha, but the desire-soul in us which is ^ 
reflection of the con^iousness ol th e ?urusha in the 
i^rkirigs of Prakritf: it is, in fact, itself only an 
action ^ the~ thre^ modes and therefore a part of 
Nature. Th us^here are , we may say, two souls in 
us,_t he apparent or desire-soul , which change s with 
the^ mutations of th e gr^s and is entirely constituted 
and determined by them, and the free and eternal 
Purusha not limited by Nature and h^ gurias. 
We have two sel ves, the apparent self, which is only 
the ego, tRat mental centre in us which takes up 
this mutable action of Prakriti, this mutable 
personality, and which says “I am this personality, 
I am this natural being who am doing these works,*' 
— but t^ie natural being is simply Nature, a co m- 
p osite o f t he gu nas, — ^and the true sell whietT is, 
inffeed, the upnolder, the posse^or and th e lord o f 
Nature and figured in her , but is not itself the 
mutable natural personality. The way to be free 
must then be to get rid of the desire s of this desire - 
s^ul and the false self-view of this ego. “Having 
become free from desire and egoism," cries the 
Teacher, "fight with all the fever of thy soul passed 
away from thee ." — nirdshir nirmamo bhutwd. 

This view of our being starts from the Sankhya 
analysis of the dual principle in our nature, PurusM 
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and Prakriti. Purusha is inact ive, akartd ; Frak liU 
is active, kartrh Purusha is the being full of t]|g 
light of consciousness ; P mkriti is the Nature, 
mechanica l, reflecting all her works in the conscious 
witness, the Puru sha. Prakriti works by the in- 
equality of her three modes, gunas, in perpetual 
collision and intermixture and mutation with each 
other ; and b y her function of ego-mind sh e gets 
the Purusha to identity j iffl self with all this worki^ 
and so creates th e sens e o f active, muta ble, tempor al 
personalitvln^e sile nt eternity of the S elf. The 
impure natural consciousness overclouds tbe pure 
soul-consciousness ; the mind forgets the Person in 
the ego and the personality ; we suffer the 
discriminating intelligence to be cairkd away by 
the sense-mind, and its outgoing functions aricTTy 
the 'desire of 1the life and the body. So long as the 
Purusha sanctions this action, ego and desire and 
ignorance must govern the natural being. 

But if this were all, then the o nly remedy w ould 
be to withdraw altogether tjie sa^^^ suffer or 
compd all our nature by this withdrawal to fall 
into a motionless equilibrium of the three gunas 
and so cease from all action. But this is precisely 
the remedy, — though it is undoubtedly a remedy, 
one which abolishes, we might say, the patient along 
with the disease, — ^which the Git ^ constantly 
discourage s. Especially, to resort to ^ ^^imasic 
maction is just what the ignorant , will dcTlf this 
truth i^thrust upon them ; the discriminating mind 
in them will fall into a false division, a false 
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opposition, buddhibheda ; their active nature and 
their intelligence will be divided against each other 
and produce a disturbance and confusion without 
true issue, a false and self-deceiving line of action, 
mithydchdra , or else a mere tamasic inertia, 
cessation of works, diminution of the will to life 
and action, not therefore a liberation, but rather a 
subjection to the lowest of the three gunas, to tamas, 
the principle of ignorance and of inertia. Or else 
they will not be able to understand at all, they 
will find fault with this higher teaching, assert 
against it their present mental experience, their 
ignorant idea of free will and, yet more confirmed 
by the plausibility of their logic in their bewilder- 
mgjjt and the deception o f ego and desire , losTTEeir 
chance of liberation in deeper, more obstinate 
confirmation of the ignorance. 

In fact, these higher truths can only be helpful, 
because there only they are true to experience and 
can be lived, on a higher and vaster ‘plane of 
consciousness and being. To view these truths 
from below is to mis-see, misunderstand and 
probably to misuse them. It is a higher truth that 
the distinction of good and evil is indeed a practical 
fact and law valid for the egoistic hunxac w^iich 
is the stage of transition from the animal to the 
divine, but on a higher plane we rise beyond good 
and evil, are above their duality even as the 
Godhead is above it. But the unripe mind, seizing 
on this truth without rising from the lower 
consciousness where it is not practically valid, will 
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simply make it a convenient excuse for indulging 
its Ag^uric propensitie s, denying^ the distinction 
between good and evil altogether and falling by 
self-indulgence deeper in to the morass of perdi tion^ 
sarva jndna- vimudhdn nashtdn ac h etasah . ^ too 

w ith tliis^'truth of th e determini sm of Nature ; it 
will be mis^seen and misused, as those misuse it who 
declare that a man is what his nature has made him 
and cannot do otherwise than as his nature compels 
him. It is true in a sense, but not in the sense which 
is attached to it, not in the sense that the ego-self 
can claim irresponsibility and impunity for itself 
in its works ; for it jias will and it has des ire and 
so long as it acts according to its will and desire, 
even though that be its nature, it must bear the 


reactions of its Karma. It is in a net, if you will, 
a snare which may well seem perplexing, illogica l, 
unjust, terri ble to its present experience, to i ts 
TTrffTtecT^selhknowledge, but a snare of its own 
choice, a net of “Hr own weaving. 

The Gita says, indeed, “All existences follow 
t heir riatS fe^nd what shalh "coercing it avail?*^ 
wliidi seems, if we take it by itself, a hopelessly 
absolute assertion of the omnipotence of Nature 
over the soul ; “even t he man of kno wledge acts 
according to his ow n nature T** And oiTthis it founds 
the injunction to follow faithfully in our action the 
law of our nature. “ Better is one*s own law of work s, 
swadharm a, though f n_jtseif faulty than^an alien 
law well wrought out ; death in one*s own l aw 
of being is better, peril ous is it to follox^ an 


320 



THE DETERMINISM OF NATURE 


alien law /* What is precisely meant by this 
^ina ^arma we have to wait to see untrTwe get to 
the more elaborate disquisition in the closing 
chapters about Purusha and Prakriti and the gunas ; 
but certainly it does not mean that we are to follow 
any impulse, even though evil, which what we call 
our nature dictates to us. For between these two 
verses the Gita throws in this further injunction. 
“In the object of this or that sense liking and 
disliking are set in ambush ; fall not into their 
power, for they are the besetters of the soul in it^ 
path.” And immediately after this, in answer to 
Arjpna*s objection who asks him, if there is no fault 
in following ou r Nature, what are we then to say 
of that in us which drives a man to sin, as if by 
force, even a^inst his own struggling will, the 
T eacher replie s that this is desire and its companion 
OTath, children of rajas, the second guna, the 
principle of passion, and this desire is the soul's 
great enemy and has to be slain. Abstention fro m 
evi ldoing it declares to be the first conditioirT or 
liberation and always it enioins selt-mastery , sgl£^ 
^iitrol , ^ sa?t\ama, control o f the mind , sens es, all the 
l ower being . 

There is therefore a distinction to be m^de 
between what is essential in the nature, its native 
and inevitable action, which it avails noj: at all to 
repress, su ppress , coerce, and what is accidental to 
it, its wanderings, confusions, perversions, over 
which we must certainly get control. There is a 
distinction implied too between coercion and sup- 
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pression, ni^raha, and control with right use and 
right guicBnce; sanyama . The former is a violence 
done to the nature by the will, which in the end 
depresses the natural powers of the being, dtmdnam 
avasddayet ; the latter is the contro l o f th e lower 
the' higher self, which successfully gives to those 
powers their right action and their maximum 
efficiency , — yogah karmasu kau^alam. This nature 
of sanyama IS made very clear by the Gita in the 
opening of its sixth chapter, “ By the s elf thou 
^ ^ouldst deliver Hhe self , thou shouldst not depress 
and cast down the self (whether by self-indulgence 
or suppression) ; f or the self is the friend of the self 
and the self is the enemy . To the man is his s3f 
a friend in who m the (lower) self has been 
conquered by the (higher) self , but to him who is 
not in possession of his (higher) self, the (lower) 
self is as if an enemy and it acts as an enemy/* 
When one has conquered one’s self and attained to 
the calm of a perfect self-mastery and self-possession, 
then is the supreme self in a man founded and 
poised even in his outwardly conscious human being, 
mmdhita. In other words, to master the lower self 
1^ the higher, the natural self b y the s piritual is 
the way of man’s perfection and Tiberatio n. 

Here then is a very great quaKficatioh of the 
determinism of Nature, a precise limitation of its 
meaning and scope. How the passage from 
subjection to mastery works out is best seen if we 
observe the working of the gunas in the scale of 
Nature from the bottom to the top. At the bqjteni 
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are the existences in which the principle of tam as 
is supreme, the beings who have not yerattamed 
to the light of self-consciousness and are utterly 
driven by the current of Nature. Thesis a will 
ev en in the atom, bm we see clearly enough ^t 
fTls not tree-w ill, because it is mechanical and the 
atom does not possess the will, but is possessed by 
it. Here the the element of intelligence 

and will i n PrakRt i. is actually and plainly what 
the.Sankhya asserts it to he, Jada. a mechanica l, 
even an inconscient principle in which the light of 
the conscious Soul nas not at all struggled to the 
surface: the atom is not conscious of an intelligent 
will ; tamas, the inert and ignorant principle, has 
its grip on it, contains rajas, conceals sattwa within 
itself and holds a high holiday of mastery. Nature 
compelling this form of existence to act with a 
stupendous force indeed, but as a mechanical 
instrument, '^antrdrudham mdy ayd. Next, in the 
plant the principle of rajas has struggled to the 
surface, with its power of life, with its capacity of 
the nervous reactions which in us are recognisable 
as pleasure and suffering, but sattwa is quite 
involved, has not yet emerged to awaken the light 
of a conscious intelligent will ; all is still mechanical, 
subconscient or half-conscient, tamas stronger than 
rajas, both gaolers of the imprisoned sattwa. 

In the animal, though tamas is still strong, 
though we may still describe him as belonging to 
the tamasic creation, idmasa sars a, yet rajas prevails 
much more against tamas, brings with it its 
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developed power of life, desir e, e motio n, passion ^ 
pleasure, sutferm g,1 ^ile sattw a, emerg ing, but still 
depen3ent on the lower action, contributes to th^se 
the first light of the conscious mind, the mechanical 
sense of ego, conscious memory, a certain kind of 
thought, especially the wonders of instinct and 
animal .intuition. But as yet the buddhi, the 
intelligent will , h as not developed the full ligh t of 
consciousness ; therefore, no responsibility can be 
attributed t^ the animal for its actions. The tiger 
can be no more blamed for filing and devouring 
than the atom for its blind movements, the fire for 
burning and consuming or the storm for its 
destructions. If it could answer the question, the 
tiger would indeed say, like man, that it had free 
will, it would have the egoism of the doer, 
it would say, “I kill, I devour'' ; but we can 
see clearly enough that it is not really t he tige r> 
but N ature in the tiger that k^s, it is Nature in 
t ne tiger“ ^at devours ; inST if it refrains from 
killing or devouring, it is from satiety, from fear or 
from indolence, from another principle of Nature 
in it, f rom the action of the g pnaLcalled tamas > 
As it was Nature in the animal that killed, so it is 
Nature in the animal that refrained from killing. 
Whatever soul is in it, sanctions passively the action 
of Nature, is as much passive in its passion and 
activity as in its indolence or inaction. The anim al 
like the atom acts according to the mechanj jsmiQf 
its Nature, and not otherwise, sadri^ am cheshtat e 
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swasydh prakfiteh, as if mounted on ji macWne, 
•^ ^trdrudho mdy ayd. ^ 

Well, but in man at least there is another 
action, a free soul, a free will, a sense of responsibi- 
lity, a real doer other than Nature, other than the 
mechanism of Maya? So i t seems, because i n man 
there is a conscious intelligent wi ll ; buddhi is full of 
the light of the observing Purusha, who through it, 
it seems, observes, understands, approves, or dis- 
approves, gives or withholds the sanction, seems 
indeed at last to begin to be the lord of his nature. 
Man is not like the t iger or the fire or the storm ; 
h e cannot kill and s ay as a sufficient justification, 
"1 am act ing acc ording to jimiamre*', and he can- 
not do it, because he has not the nature and not, 
therefore, the law of action, swadharma, of the tiger, 
storm or fire. He has a conscious intelligent will, 
^J)uddhi, and to lhat he must refer his actions."" If 
he 3oes hot do s o. i f he acts blindly accordi ng to 
his impulse s and passion s, t hen the law of h is being 
is not rightly worked ou t, s wadharmah su-anus hthi- 
t ah, he has not acted a ccorflm^ to tTie full m easure 
o f his human ity, but even as might the animal. 
It is true that the principle of rajas or the principle 
of tamos gets hold of his buddhi and induces' it 
to justify any and every action he commits or any 
avoidance of action ; but still the justification or 
at least the reference to the buddhi must be there 
either before or after the action is committed. And, 
besides, i xL nian sattwa i^awake and a cts not only 
as intellig^ce and intellftm will, but as a seeking 
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for righ t knowledge and right action 
according to that knowledge, as a sympathe^c 
perception of the existence and claims of others, 
as an attempt to know the higher law of his own 
nature , which t he sattwic principle in him cr eate^ 
and to obey it, and as a conception of the greater 
peace and happiness which virtue, knowledge and 
sympathy bring in their train. He kn ows more or 
less imperfectly t hat he has to govern his rajas ic and 
tamasic by his sattwic nam re and that Either tends 
the perfection of his normal h u manity . 

But is the condition of the predominantly 
sattwic natur e freedom and is this will in m an a free 
will ? That the Gita from the standpo int of a 
consciousness in which alone is tru e freedom " denies. 
The buddhi or con scious intelligent will is st ill a n 
instrument of Nature and when it acts, even in the 
most sattwic sehse,'lt is still Nature which acts and 
the soul which is carried on the wheel by Maya. 
At any rate at least nine-tenths of our freedom of 
will is a palpable fiction ; that will is crated and 
determined not by its own self-existent action at a 
given moment, but by our past, our heredity, our 
training, our environme nt, the whol e tremendous 
complex thing we call Karma, wliich is, behind us, 
the whole past action ofTJature on us and the world 
converging in the individual, determining what he 
is, determining what his will shall be at a given 
moment and determining, as far as analysis can see, 
even its action at that moment. Th e_ego associates 
it self alw a ys w ith its KanKa and it sa^**I did*"and 
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will” and **1 suffer**, but if it looks at itself and 
seesTiow it was made, it is obliged to say of man 
as of the animal, “Nature did this in me, Nature 
wills in me”, and if it qualifies by saying “my 
Nature”, that only means “Nature as self-determined 
in this individual creature.” It was the strong 
perception of this aspect of existence which com- 
pelled the Buddhists to decla re that all is Karma 
and that there is no self in existence, that the idea 
of self is , o nly a delusion of Ae ego-mind. Wnen 
the ^go thinks “I choose and will this virtuous and 
not that evil action”, it is simply associating itself, 
somewhat like the fly on the wheel, or rather as 
might a cog or other part of a mechanism if it were 
conscious, with a predominant wave or a formed 
current of the sattwic principle by which Nature 
chooses through the buddhi one type of action in 
preference to another. Nature forms itself in us 
and \yi lls in us, the Sankhya would say, for the 
pleasure of the inactive observing Purusha. 

But even if this extreme statement has to be 
qualified, and we shall see hereafter in what sense, 
still the freedom of our individual will, if we choose 
to give name, is very relative and almost 

infinitesimal, so much is it mixed up with , other 
determining elements. Its strongest power, does not 
amount to mastery. It cannot be relied upon to 
resist the strong wave of circumstance or of other 
nature which either overbears or modifies or mixes 
up with it or at the best subtly deceives and circum- 
vents it. Even the most sattwic will is so overborne 



ESSAYS ON THE GITA 


or mixed up with or circumvented by the rajasic and 
tamasic gunas as to be only in part sattwic, and 
thence arises that sufficiently strong element of self- 
deception, of a quite involuntary and even innocent 
make-believe and hiding from oneself which the 
merciless eye of the psychologist detects even in the 
best human action. When we think that we are 
acting quite freely, power s "are cohceare d" T)~ehind 
diir acti6ri'~~whic h es c ape the most careful self- 
introspection ; when we think that we are 5^e B-om 
eg^ the ego IS there, concealed, in the mind o f the 
sa mt as in that of the sinner . When our eyes are 
really opened on our action and its springs, we are 
obliged to say with the Gita * *s[und gru neshu 
vartante **, *'i t was the modes of Natu re tKirwere 
acting upon the modes.'' 

f or this reasoiT^en a high predominance of 
the sattwic pri nciple, does not co nstitut e 
For,'^as the Gita points out, the sattwa binds, as 
much as the other gunas, and binds just in the same 
way, by desire, by ego ; a nobler desire, a purer 
ego, — but s o long as in any form these two hold 
the being, th ere is no freedo m. The man of virtue, 
of knowledge,' has his ego of the virtuoCis man, his 
ego of knowledge, and it is that sattwic ego which 
he seeks to satisfy ; for his own sake he seeks virtue 
and knowledge. Only when we cease to satisfy the 
ego, to think and to will from the ego, the limited 
*T' in us, then is there a real freedom. In other 
words, freedom, highest self-mastery begin when 
above the natural self we see and hold the supreme 
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Self of which the ego is an obstructing veil and a 
blinding shadow. And that can only be when we 
see the one Self i n us seated above#. Natu re and 
ifTake ouT inoiyidual be ing one with it m bejng and 
consciousness and in its individual nature of action 
only a n instrument of a supreme WilL t he one Will 
that is really free. For that we ihust ri se hi^h above 
the th ree gunas . become trifrundtita ;'1 ot t hat Self fs 
beyon d, even the sattw i ^p rinciple. We have to 
cimiB to it through the sattwa, but we attain to it 
only when we get beyond sattwa ; we reach out to 
it fr om the ego r^But onlyT reach it by l eaving th e 
ego. We are drawn towards it by the highest, most 
passionate, most stupendous and ecstatic of all 
desires ; but we can securely live in it only when 
a ll desire drops a way from us . We have at a certain 
stage to liberate ourselves even from the desire o f 
our liberation, ^ 
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So far then extends the determinism of Nature, 
and what it amounts to is this that the ego from 
which we act is itself an instrument of the action of 
Prakriti and cannot therefore be free from the 
control of Prakriti ; the will of the ego is a will 
^termined by Prakriti, it is a part m tHe nature 
as it has been formed in us by the sum of its own 
past action an d self~modification. and by the nature 
in us so formed and the will in it so formed our 
present action also is determined. It is said by 
some that the fir^t initiating action is always free 
to our choice however much all that follows may be 
determined by that, and in this power of initiation 
and its effect on our future lies our responsibility. 
But where is that first action in Nature which has 
no determining past behind it, where that present 
condition of our nature which is not in sum and 
detail the result of the action of our past nature? 
We have that impression of a free initial act because 
we are livin g ^ every mo ment from ou r presen t on 
towards our future and we do not live back constantly 
tfWR oiir present info our past, so that what is 
strongly vivid to our minds is the present and its 
consequences while we have a much less vivid hold 
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of our present as entirely the consequence of our 
past ; this latter we are apt to look on as if it were 
dead and done with. We speak and act as if we 
were perfectly free in the pure aftd virgin moment 
to do what we will with ourselves using an absolute 
inward independence of ^choice. But there is no 
such a ^olute l iberty, ou r choice has no siic h 
in dependenc e. 

Certainly, the will in us has always to choose 
between a certain number of possibilities, for that is 
the way in which Nature always acts ; even our 
passivity, our refusal to will, is itself a choice, itself 
an act of the will of Nature in us ; even in the atom 
there is a will always at its work. The whole 
difference is the extent to which we associate our 
idea of self with the action of the will in Na ture ; 
when we so associate ourselves , we ^ink ^ it as 
^pr will and say that it is a free will and t hat it is 
w e who are acting . And error or not, illusion or 
not7 this idea of our will, of our action is not a thing 
of no consequence, of no utility ; everything in 
Nature has a consequence and an utility. It is 
rather that process of our conscious being by which 
Nature in us becomes more and more aware of and 
responsive to the presence of the secret Purusha 
within her and opens by that increase of knowledge 
to a greater possibility of action ; it is by the aid 
of the ego-idea and the personal will that she raises 
herself to her own higher possibilities, rises otif df 
the sheer or else the predominant passivity of the 
tamasic nature into the passion and the struggle of 
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the rajasic nature and from the passion and the 
struggle of the rajasic nature to the greater light, 
happiness and purity of the sattwic nature. The 
relative self-maste j^ gained by the natural man 
over himself is l^inion achieved by the higher 
po ssibilities of his nature over its lower possibiliti es. 
^nd^Ehis is done in mm when he associates his idea 
of self with the struggle of the higher guna to get 
the mastery, the predominance over the lower guna. 
The sense of free will, illusion or not, is a necessary 
machinery of the action of Nature, necessary for 
man during his progress, and it would be disastrous 
for him to lose it before he is ready for a higher 
truth. If it be said, as it has been said, that Natu re 
deludes man to fulfil her behests and that the jdea 
of a fre e individual will is the most powerful of 
these delusio^ then it must alsoTbe said that the 
clelusion is lor his .good and without it he could 
not rise to his full possibilities. 

But it is not a sheer delusion, it is only an error 
of standpoint and an error of placement. The ego 
thinks that it is the real self and acts as if it were 
the true Centre of a c tion altd as it all ^sted for its 
sa£e, and therelt ^minits an prmr ^f standpoint a nd 
placement. It is not wrong in thinking that there is 
somefEing or someone within ourselves, within this 
action of our nature, who is the true centre of its 
action and for whom all exists ; but this is not the 
ego, it is the Lord secret within our hearts, th e 
divine ihirush a, and the Tiva, other than egop wfao 
is a j^rtion of his being. 1 he s^t-assertion oF ego- 
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sense is the broken and distorted shadow in our 
minds of the truth that there is a real Self within 
us which is the master of all and for whom and at 
whose behest Nature goes about her works. So too 
the ego’s idea of free will is a distorted and 
misplaced sense of the truth that t here is a free 
Self within us and that the will in Nature is only 
a moditied and partial reflection of its will, modified 
and partial because it lives in the successive moments 
of Time and acts by a constant series of modifications 
which forget much of their own precedents and are 
only imperfectly conscious of their own consequences 
and aims. But the Will within^ exceeding the 
moments of Time, knows all these, and the action 
of Nature in us is an attempt, we might say, to work 
out under the difficult conditions of a natural and 
egoistic ignorance what is foreseen in full 
supramental light by the inner Will and Knowledge . 

But a time mu st come in our progress when we 
are op en our ey es to the real truth oi_our 

being , and ^then th e error of o ur egoistic free-wil l 
must fall away froqi qs . The rejection of the idea 
o'f^goistic free-will does not imply a cessation of 
action, because Nature is the doer and carries out 
her actidil after this machinery is dispensed » with 
even as she did before it came into usage in the 
process of her evolution. In the man who has 
rejected it, it may even be possible for her to develop 
a greater action ; for his mind may be more aware 
of all that his nature is by the self-creation of the 
past, more aware of the powers that environ and 
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are working upon it to help or to hinder its growth, 
more aware too of the latent greater possibilities 
which it contains by virtue of all in it that is 
unexpressed, yet capable of expression ; and this 
mind m ay be a freer c hannel for t he sanction of 
the Purus ha to the' greater possibilities that il s<^s 
and freer instrument for the response of Nature, 
for her resultant attempt at their development and 
realisation. jBut xhe rejecti on of free-will must no t 
be a mere fatalism or idea of natural determinism 
ih the understanding without any vision of the real 
Self in us ; for then the ego still remains as our sole 
idea of Self and, as that is always the instrument of 
Prakriti, we still act by the ego and with our will 
as her instrument, and the idea in us brings no real 
change, but only a modification of our intellectual 
attitude. We shall have accepted the phenomenal 
truth of the determination of our egoistic being 
and action by Nature, we shall have seen our 
subjection: but we shall not have seen the unborn 
Self within which is above the action of the gunas ; 
we shall not have seen wherein lies our gate of 
freedom. Nature and ego ar e not all we are ; there 
is the free “soul. tnlT Purusha T^ 

Jliut m wliat consists this freedom of th e 
Purusha? The Purusha of the cuitent Sankhva 
philosophy is free in the essence of his being, but 
because he is the non-doer, akartd ; and in so far 
as he permits Nature to throw on the inactive Soul 
her shadow of action, he becomes bound pheno- 
menally by the actions of the gunas and cannot 


334 



BEYOND THE MODES OF NATURE 


Tecover his freedom except by dissociat ion from her 
and by cessatlbn'^of fier Stivities! IF tTierPa^an 
casts from him the idea of himself as the doer or of 
the works as his, if, as the Gita enjoins, he fixes 
himself in the view of himself as the inactive 
noh-doer, dtmdnam akartdram, and all . action as not 
his own but Nature’s, as the play of her gunas, will 
not a like result follow? The Sankhya Purusha is 
the giv^r of -th e sanrf inn, but a pa mye sanction onl y, 
anumati , the work is entirely Matute’s ; essentially 
he is the witness and sustainer, not the governing 
and active consciousness of the universal Godhead. 
He is the Soul that sees and accepts, as a spectator 
accepts the representation of a play he is watching, 
not the Soul that both governs and watches the play 
planned by himself and staged in his own being. 
If then he withdraws the sanction, if he refuses to 
acknowledge the illusion of doing by which the play 
continues, he ceases also to be the sustainer and the 
action comes to a stop, since it is only for the 
pleasure of the witnessing conscious Soul that 
Nature performs it and only by his support that she 
can maintain it. Therefore it is evident that the 
Gita’s concepti on of the relations b f the Purusha 
and Prakriti are not the Sankhya’s, s ince the‘ same 
movement leads quite ditterent result, in one 
case to c essaticm of works , in the other to a great, 
a selfless and desireless, a divine action. In the 
Sankhya Soul and Natur e a re two different entitie s, 
in the Gita they are two aspects, two powers of one 
self-existent being ; tne Soul is not only giver of the 
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s anction , but lord of Nature. Is hwara, through her 
enjoying the *"play of the ^orld'* th^^ 
exegitirig divine will and knowledge in a scheme of 
things supported byhis sanction“*and existing by 
his immanent presence, existing in his being, 
governed by the law o£ his being and by the 
conscious will within it. To kno w, to respond t o, 
t< ^live i n the divine being and n^ure this Soul 
I S, the object ofwithdrawing fro m the ego an^ its 
action.' One rises then above the lower nature of 
the gunas to the higher divine nature. 

The movement by which this ascension is 
determined results from the complex poise of the 
Soul in its relations with Nature ; it depends on 
the Gita’s idea of the triple Purusha. The 1^1 
t hat immediately inform s the action, the mutations, 
the successive becomings oF Nature, i s the Ksha ra, 
that which seems to change with her changes, to 
move in her motion, the Person who follows in his 
idea of his being the""c nanges ol liis p ersonality 
br ought about by the continuous action of her 
Karm a. Nature here is Kshara, a constant 
movement and mutation in *Time, a const ant 
becorning . But this Nature is simply the executive 
pow^ of the Soul itself ; for only by what he is, 
can she become, only according to the possibilities 
of his becoming, can she act ; she works out the 
becoming of his being. Hgr Karm a is dete rmined 
by Swabhav a, the own-nature, the law of se lf- 
bfrripinp^ eveiTthbugh, because it is the 

agent and executive of the becoming, the action 
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rather seems often to determine the nature. 
According to wltat we are, we act, and by our action 
we develop, we work out what we are. Nature is 
the action, the mutation, the becoming, and it is 
the Power that executes all these ; but the Soul is 
the conscious Being from which that Power proceeds, 
from 'wliuse'Tummous stuff of consciousness she has 
drawn the variable will that changes and expresses 
its changes in her actions. And th is Soul is One 
^d M^py ; it is the one Life-being out of”wSIch 
aliTlife IS constituted and it is all these living beings ; 
it js the cosmic Exis tent and it is all this multitude 
of cosmic existences, sarvabhutdni, for all these are 
One ; all the many PuriisEas are in their orig inal 
being the one and only Purus ha. But the 
ntecliaiiism 61 the ego-sense in Nature, which is part 
of her action, induces the mind to identify the 
soul’s consciousness with the limited becoming of 
the moment, with the sum of her active conscious- 
ness in a given field of space and time, with the 
result from moment to moment of the sum of her 
past actions. It is possible to realise in a way the 
unity of all these beings even in Nature herself and 
to become aware of a cosmic Soul which is manifest 
in the whole action of cosmic Nature, Nature 
manifesting the Soul, the Soul constituting the 
Nature. But this is to become aware only of the 
great cosmic Becoming, which is not false or unreal, 
but tfie knowledge of which alone does not give us 
the true knowledge of our Self ; for our true Self 
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is always something more than this and something 
beyond it. 

For, beyond the soul manifest in Nature and 
bound up witir its action, is another status of the 
r urusha , wMicn is entirely a status and not at alTan 
actionT that is_^^e si lent, the i mmutable , the all- 
pervading, lelf-Saste'nTr^ S€\^^s arva^a^am 

' achalam, immutable Being and not Becoming, the 
^TcshapT I n the Kshara the Soul is involved in the 
action of Nature , therefore it is concentrated, loses 
itself, as it were, in the moments of Time, in the 
waves of the Becoming, not really, but only in 
appearance and by following the current: in the 
Akshara Nature falls to si lence and rest in the Soul, 
therefore it becomes aware of its inUTTCitable Being. 
The Kshara is the Sankhya*s Purusha when it reflects 
the va ried w orkings of the guna s of iN ature, ancT it 
knows itself as the Saguna, tKe”Tefsonal ; the 
Akshara is the Sankhya s Purusha when these gunas 
have fallen into^ state ot equili brium , ahJ itTnows 
itself as the Nirguna , the Imper^nal. Therefore 
while the Kshara , associating itself with the work of 
Prakriti, seems to be the doer of works, kartd , the 
^s ^^ara dissociated from all the workings of the 
gunas is the inactive non-doer, akart d, and witness. 
The soul of man, when it takes the poise of the 
Kshara, identifies itself with the play of personality 
and readily clouds its self-knowledge with the 
ego-sense in Nature,* so that he thinks of himself as 

the ego-doer of works ; wbea-it fakes its poise in 

th e Akshara. it identifies itself with the Imperson al 
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and is aware of Nature as the doer and i tself as 
th e inactive witnessing ^tXtr akdrtdram. The mind 
of man has to tend to one of these jpises, it takes 
them as alternatives ; it is bound by Nature to 
action in the mutations of quality and personality 
or it is free from her workings in immutable 
impersonality. 

But these two, the status and im mutabilit y of 
the Soul and the action of the Soul and its mutabili ty 
in Nature, actually coexi st. And t ETs would b e an 
anomaly ir reconcilable exce pt by some such theory 
as that of Maya or else of "a double and divided 
being, if there were not a s uprem e reality of the 
SouFs exist ence o f which these are the two contrary 
aspdlTS, Uf[^?!uch 'is llmlte?! by neiiher oFTKem. 

liave seen that the Gita finds this in the 
Purushottama. The supreme Soul is the Ishwara, 
(To3r the Master of all Deing, sarvabhuta'- 
maheshwara. He puts forth his own active nature, 
his FraKriti, — swam prakr'itim, says., the Gita, — 
manifest in the Jiva, worked out by the jwabhdm, 
of each Jiya according to tne"ra w 
of the divine being in it, the ^eat lines of whic h 
eacir“JiVtl must fulluw, but worked out too in the 
^oisTir naiuif cte bewildering play of the three 
gunas upon each other, gund guneshu vartante. 
That is the frmgnnyfi fnavi mdy d, th e Maya, har d 
foi- man icr^TTbeyond, duratyayd, — ^yet can one get 
beyond it by transcending the three gunas. For 
while all this is done by tl^J,sh\^ra through his 
Nature-Power in the K^har^ in the Akshara he 
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is untou ched, i ndiffere nt, regarding all equally, 
extended within all, ^t above a ll. In all three 
he is the Lord, the supreme Islfiwara in the highest, 
the presiding and all-pervading Impersonality, 
prabhu and vibhu , in the Aksha ra, and the 
im manent Will ^and present active Lord in the 
Ksh^ . He Ts free in his impersonality even while 
working out the play of his personality ; he is not 
either merely impersonal or personal, but one an d 
t he sam e being in two aspects ; he is the imper^nal- 
peponal, nirmno 'guni, ot the Upanisha d. riyliim 
alphas be^n wille3'’e^n before it is worked out, — ^as 
he says of the still living Dhartrarashtrians “already 
have they been slain by Me” mayd nihatdh purvam 
eva , — and the working out by NatiirT^is only the 
result of his Will ; yet by virtue of his impersonality 
behind he is not bound by his works, kartdram 
ahartdmm. 

But man as the individual self, owing to his 
ignorant self-identification with the work and the 
as if that were all his soul and not a 
pflWtr of his soul, a power proceeding^ from it, is 
bewildered by the ego-sens e. He thinks that it is 
He and others who are doing all ; he does not see 
that Nature is doing all and that he is misrepresent- 
ing and disfiguring her works to himself by 
ignorance and attachment. He is enslaved b y the 
gunas,, now hampered in the dull case of tamas, 
now blown by the strong winds of rajas, TTSw 
limited by the partial lights of ^ttw a, not 
distinguishing himself at all from the nature-mind 
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which alone is thus modified by the gunas. He is 
therefore mastered by pain and pleasure , happiness 
and grief , dggire and passion , attachment and 
disgust : he has no freedom. 

He mu st, to be free, get back from the Nature 
^tion to status of the Aki^ara ; he will then Be 
tugundtitaj beyond the gunas. KnowmgTumselT' as 
tne Akshara Brahm an, the unchanging Purusha, he 
will know himself as an immutable impersonal sel f, 
the Atman, tranquilly otserving ancl impartially 
supporting the action, but himsel f calm, indifferent, 
tjntourhed, motionl ess, pure, one with all bSngs in 
their self, not one with Nature and her workings. 
This self, though by its presence authorising the 
works of Nature, though by its all-pervading exist- 
ence supporting and consenting to them, prabhu 
j^ibhu , does not itself create works or the state of 
the doer or the joining of the works to their fruit, 
na kartr'itvam na karmdni sr*ijati na karma-phala- 
sanyogam, but only watches nature in the Kshara 
working out these things, swabhdvas tu pro-vartate; 
it accepts n gith er the sin no i^tjie virtue of the living 
creatures born into this bir^ a^its own, nddatte 
kasyachit pdpam na chaiva sukr^itam ; it preserves 
its spiritual purity. It is the ego bewttllered by 
ignorance which attributes these things to itielf, 
because it assumes the responsibility of the doer and 
chooses to figure as that and not as the instrument 
of a greater power, which is all that it really is ; 
ajndnendvr*itam jndnam tena muhyanti jantavah. 
By jgoing inm fhf i mpersonal self the soul 
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gets back into a greater self-knowledge and is 
liberated from the bondag e t he works of Natur e, 
untouched by her guna s, free from her shows of 
good and evil, suffering and happiness. The 
natural oeing,^ the riilnd, body, FiFe, still remain, 
Nature still works ; but the inner being does not 
identify himself with these, nor while the gunas 
play in the natural being, does he rejoice or grieve. 
He is the calm and free immutable Self observing 
all. 

Is this the last state, the utmost possibility, the 
highest secret? It cannot be, since this is a mixed 
or divided, not a perfectly harmonised status, a 
double, not a unified being, a freedom in the soul, 
an imperfection in the Nature. It can 'only be a 
stage. What then is there beyond it? One solution 
is that of the Sannyasin who rejects the nature^ 
the action altogether, so far at least as action can be 
rejected, so that there may be an unmixed undivided 
freedom ; but this solution, though admitted, is not 
preferred by the Gita. The Gita also insists o n the 
jiving up of actions, sarva-karmdni sannyasya^hut 
rhwardly to the ferahmam Brahman in ttie ' Kshara 
mppbftS wholly the action of Prakriti, Brahman 
in the Aksjjara, even while supporting, dissociates 
itself from the action, preserves its freedo m ; the 
individual soul, unified with the Brahman in th e 
\ksTiafa, is free and diskx r iated,' yet, unifi ed with 
iie grahma n in the Kshara r^Pfyr ts~T)ut Ts not 
iffecte J. ThisTF can do best when it sees that BSth 
>r^ nf one Punishottama. The Purushot- 
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tama, inhabiting all existences as the secret 
Ishwara, controls the Nature and by his will, now 
no longer distorted and disfigured by the ego-sense, 
the Nature works out the actions by the swabhava ; 
the in dividua r soul makes the divinised natural 
being an instrument oF :he "di^ne 
mdtram . He remains even TiT action trigundtita, 
beyond the gunas, tree from the gunas, mstraiguriya, 
he fulfils entirely at last the early injunctioflTTJf 
the Gita, nistraigunyo bhavdrjuna . He is indeed 
sti ll the eniover ot th e j^unasras is the Brahman, 
though not limited by them, nir^unam gunahhoktr*i 
cha, unaUaghed, yet all-supporting, even as is that 
Brahman, asaktam sarva-bhr'it : but the action of 
the gunas within-him is quite changed ; it is lifted 
above their egoistic character and reactions. For 
he has unified h is whole being in the Purusho t- 
tama, has a ssunied t he divine being and the 
hi gher divine nature of becoming, madbhdva. has 
unified even his mind and hafuTal C6tt^iousness 
with the Divine, manm and machchittah. This 
cha ^e is the final ^evolution ~ of the natlire and 
the co nsum mation of the divine birth, rahasyqm 
uttafna m. When it is accomplished, the soul is 
a ware of itself as the master of its patu re and, 
grown a light of the di ^e Ligh t a no^^ of the 
(j[ ^vine Will, is able to change its natural workings 
into a divine actio n. 
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The union of t he soul with the. . P urush ottang. 
by a Yo ga of the whole being is the ^mplete 
teaching of the Gita and not only the union with the 
immutable Self as in the narrower doctrine which 
follows the exclusive way of knowledge. That is 
why the Gita subsequently, after it has effected the 
reconciliation of knowledge and works, is able to 
develop the idea of love and devotion, unifiejd^with 
both wor^ and lyxo wl edge, as the highest height of 
the way to the supreme secret. For if the union 
with the immutable Self were the sole secret or the 
highest secret, that would not at all be possible ; for 
then at a given point our inner basis for love and 
devotion, no less than our inner foundation of works, 
would crumble away and collapse. Union utter and 
exclusive with the immutable Self alone means the 
abolition of the whole point of view of the mutable 
being, not on ly in its ordinary and inferior action 
but in roots, in all that makes its existence 

possible, not only in the works of its ignorance, but 
in the works of its knowledge. It would mean the 
abolition of all that difference in conscious poise and 
activity between the human soul and the Divine 
which makes possible the play of the Kshara ; for 
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the action of the Kshara would become then entirely 
a play of the ignorance without any root or basis of 
divine reality in it. On the contrary, union by 
Yoga with the Purushottama means the knowledge 
and enjoyment of our oneriess'^th him in our self- 
existent being and of a certain differentiation in our 
active being. It is the persistence of the latter in a 
play of divine works which are urged by the jnotive 
power of divine love and constituted by a perfected 
divine Nature, it is the vision of the Divine in the 
world harmonised with a realisation of the Divine 
in the self which makes action and devotion possible 
fo^ltKe^ liberated man, and not only possible but 
inevitable in the perfect mode of his being. 

But the direct way to union lies through the 
firm realisation of the immutable Self, and it is the 
Gita’s insistence on this as a first necessity, after 
which Srone works and devotion can a^uire their 
whole divine rneaning, that makes it possible for 
us to mistake its drift. For if we take the passages 
in which it insists most rigorously upon this necessity 
and neglect to observe the whole sequence of 
thought in which they stand, we may easily come 
to the conclusion that it does really teach actionless 
absorption as the final state of the soul and action 
only as a preliminary means towards stillness in the 
motionless Immutable. It is in the close of the fifth 
and throughout the sixth chapter that this insistence 
is strongest and most comprehensive. There we 
get the description of a Yoga which would seem 
af first si^t to be incompatible with works and we 
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get the repeated use of the word Nirvana to describe 
the status to which the Yogin arrives. 

The mark of this status is the supreme peace of 
a calm self-extinction, gdntim nirvana-par amdm, 
and, as if to make it quite clear that it is not the 
Buddhist’s Nirvana in a blissful negation of being, 
but the Vedantic loss of a partial in a perfect being 
that it intends, the Gita uses always the phrase 
brahma-nirvdna, extinction in the Brahman ; and 
the Brahman here certainly seems to mean the 
Immutable, to denote primarily at least the inner 
timeless Self withdrawn from active participation 
even though immanent in the externality of Nature. 
We have to see then what is the drift of the Gita 
here, and especially whether this peace is the peace 
of an absolute inactive cessation, whether the self- 
extinction in the Akshara means the absolute 
excision of all knowledge and consciousness of the 
Kshara and of all action in the Kshara. We are 
accustomed indeed to regard Nirvana and any kind 
of existence and action in the world as incompatible 
and we might be inclined to argue that the use of 
the word is by itself sufficient and decides the 
question. But if we look closely at Buddhism, we 
shall doubt whether the absolute incompatibility 
really existed even for the Buddhists ; and if we look 
closely at the Gita, we shall see' that it does not form 
part of this supreme Vedantic teaching. 

The (^ta after speaking of the perfect equality 
of the Brafimn-knower who has risen into the 
Brahman-consciousness, brahmavid brahmani sthitah, 
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develops in nine verses that follow its idea of 
Brahmayoga and of Nirvana in the Brahman. 
*‘\Vhen the soul is no longer attached to the touches 
of outward things,” it begins, “then one finds the 
happiness that exists in the Self ; such a one enjoys 
an imperishable happiness, because his self is in 
Yoga, yukta, by Yoga with the Brahman.” The 
non-attachment is essential, it says, in order to be 
free from the attacks of desire and wrath and 
passion, a freedom without which true happiness is 
not possible. That happiness and that equality are 
to be gained entirely by man in the body: he is 
not to suffer any least remnant of the subjection to 
the troubled lower nature to remain in the idea 
that the perfect release will come by a putting off 
of the body ; a perfect spiritual freedom is to be 
won here upon earth and possessed and enjoyed in 
the human life, prdk garira-vimokshandt. It then 
continues, “He who has the inner happiness and the 
inner ease and repose and the inner light, that Yogin 
becomes the Brahman and reaches self-extinction 
in the Brahman, brahma-nirvdnam/* Here, very 
clearly. Nirvana means the extinction of the ego in 
the higher spiritual, inner Self, that which is for 
ever timeless, spaceless, not bound by the chain of 
cause and effect and the changes of the world- 
mutation, self-blissful, self-illumined and for ever 
at peace. The Yogin ceases to be the the 
little person limited by the mind and the body ; 
he^Jbecom^ tl^ Bmhman ; he is unified in con- 
sciousness with the “Immutable divinity of the 
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eternal Self which is immanent in his natural being. 

But is this a going in into some deep sleep of 
samadhi away from all world-consciousness, or is it 
the preparatory movement for a dissolution of the 
natural being and the individual soul into some 
absolute Self who is utterly and for ever beyond 
Nature and her works, laya, moksha f Is that with- 
drawal necessary before we can enter into Nirvana, 
or is Nirvana, as the context seems to suggest, a 
state which can exist simultaneously with world- 
consciousness and even in its own way include it? 
Apparently the latter, for in the succeeding verse 
the^ij^ goes on to say, “Sages wiu NirYanai.in the 
Brahn^n. they in whom the stains of sin are effaced 
andTthe Knot of doubt is cut asunder, masters of 
their selves, who are occupied in doing goodJn 
all crtztures. j^a -bhuta-hite ratdh/' That would 
almost seem to mean that to be^ mus is to be in 
Nirvana. But the next verse is quite clear and 
decisive, **Yatis (those who practise self-mastery by 
Yoga and austerity) who are delivered from desire 
and wrath and have gained self-mastery, for them 
NliVana In the Brahman exists all about them, 
encompasses them, they already live in it because 
they have knowledge of the Self." That is to say, 
to have knowledge and possession of the self is to 
exist in Nirvana. This is clearly a large extension 
of the idea of Nirvana. Freedom Eom all stain of 
the passions, the self-mastery of the equal mind on 
which that freedom is founded, equality to all 
beings, sajvahhuteshu, and beneficial love for all, 
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final des truction of that doubt and obscurity of the 
i gno rance which keeps us divided from the all- 
unifying Divine and the knowledge of the One Self 
widhin us and in all_are evidently the conditions of 
Nirvana which are laid down in these verses of the 
Gita, go to constitute it and are its spiritual 
substance. 

Thu s Ni rvana is clearly compatible with world- 
consciousness and with action in the world. For 
the sages who possess it are conscious of and in 
intimate relation by works with the Divine in the 
mutable universe ; they are occupied with the good 
of all creatures, sarvabhuta-hite. They have not 
renounced the experiences of the Kshara Purusha, 
they have divinised them ; for the Kshara, the Gita 
tells us, is all existences, sarvahhutdni, and the 
doing universal good to all is a divine action in the 
mutability of Nature. This action in the world is 
not inconsistent with living in Brahman, it is rather 
its inevitable condition and outward result because 
the Brahman in whom we find Nirvana, the 
spiritual consciousness in which we lose the 
separative ego-consciousness, is not only within us 
but within all these existences, exists not only above 
and apart from all these universal happenings^ but 
pervades them, contains them and is extended in 
them. Therefore by Nirvana in the Brahman must 
be meant a destruction or extinction of the limited 
separative consciousness, falsifying and dividing, 
which is brought into being on the surface of 
existence by the lower Maya of the three gunas, and 
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entry into Nirvana is a passage into this other true 
unifying consciousness which is the heart of 
existence and its continent and its whole containing 
and supporting, its whole original and eternal and 
final truth. Nirvana when we gain it, enter into 
it, is not only within us, but all around, abhito- 
vartate, because this is not only the Brahman- 
consciousness which lives secret within us, but the 
Brahman-consciousness in which we live. It is the 
Self which we are within, the supreme Self of our 
individual being but also the Self which we are 
without, the supreme Self of the universe, the self 
of all existences. By living in that self we live in 
all, and no longer in our egoistic being alone ; by 
oneness with that self a steadfast oneness with all 
in the universe becomes the very nature of our being 
and the root status of our active consciousness and 
root motive of all our action. 

But again we get immediately afterwards two 
verses which might seem to lead away from this con- 
clusion. ‘‘Having put outside of himself all outward 
touches and concentrated the vision between the 
eyebrows and made equal the prdna and the apdna 
moving within the nostrils, having controlled the 
senses, the mind and the understanding, the sage 
devoted to liberation, from whom desire and wrath 
and fear have passed away is ever free.*' Here we 
have a process of Yoga that brings in an element 
which seems quite other than the Yoga of works 
and other even than the pure Yoga of knowledge 
by discrimination and contemplation ; it belongs in 
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all its characteristic features to the system, introduces 
the psycho-physical askesis of Rajayoga. There is 
the conquest of all the movements of the mind, 
chittavritti-nirodha ; there is the control of the 
breathing, Pranayama ; there is the drawing in of 
the sense and the vision. All of them are processes 
which lead to the inner trance of Samadhi, the object 
of all of them moksha, and moksha signifies in 
ordinary parlance the renunciation not only of the 
separative ego-consciousness, but of the whole active 
consciousness, a dissolution of our being into the 
highest Brahman. Are we to suppose that the Gita 
give this process in that sense as the last movement 
of a release by dissolution or only as a special means 
and a strong aid to overcome the outward-going 
mind? Is this the finale, the climax, the last word? 
We shall find reason to regard it as both a special 
means, an aid, and at least one gate of a final 
departure, not by dissolution, but by an uplifting 
to the supracosmic existence. For even here in this 
passage this is not the last word ; the last word, the 
finale, the climax comes in a verse that follows and 
is the last couplet of the chapter. “When a man 
has known Me as the Enjoyer of sacrifice and 
tapasya (of all askesis and energisms), the mighty 
lord of all the worlds, the friend of all creatures, 
hie comes by the peace.” The power of the 
K-armayoga comes in again; the knowledge of the 
active Brahman, the cosmic supersoul, is insisted on 
among the conditions of the peace of Nirvana. 

We get back to the great idea of the Gita, the 
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idea of the Purushottama, — though that name is not 
given till close upon the end, it is always that which 
Krishna means by his and ‘‘Me’', the Divine 
who is there as the one self in our timeless 
immutable being, who is present too in the world, 
in all existences, in all activities, the master of the 
silence and the peace, the master of the power and 
the action^ who is here incarnate as the divine 
charioteer of the stupendous conflict, the Trans- 
cendent, the Self, the All, the master of every 
individual being. He is the enjoyer of all sacrifice 
and of all tapasya, therefore shall the seeker of 
liberation do works as a sacrifice and as a tapasya ; 
he is the lord of all the worlds, manifested in 
Nature and in these beings, therefore shall the 
liberated man still do works for the right 
government and leading on of the peoples in these 
worlds, loka-sangraha ; he is the friend of all 
existences, therefore is the sage who has found 
Nirvana within him and all around, still and always 
occupied with the good of all creatures,— even as 
the Nirvana of Mahayana Buddhism took for its 
highest sign the works of a universal compassion. 
Therefore too, even when he has found oneness with 
the Divine in his timeless and immutable self, is 
he still capable, since he embraces the relations also 
of the play of Nature, of divine love for man jind 
of love for the Divine, of bhakti._ 

That this is the drift of the meaning, becomes 
clearer when we have fathomed the sense of the 
sixth chapter which is a large comment on and a 
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full development of the idea of these closing verses 
of the fifth, — that shows the importance which the 
Gita attaches to them. We shall therefore run as 
briefly as possible through the substance of this 
sixth chapter. First the Teacher emphasises — and 
this is very significant — his often repeated assevera- 
tion about the real essence of Sannyasa, that it is 
an inward, not an outward renunciation. “Whoever 
does the work to be done without resort to its fruits, 
he is the Sannyasin and the Yogin, not the man 
who lights not the sacrificial fire and does not 
the works. What they have called renunciation 
(Sannyasa), know to be in truth Yoga ; for none 
becomes a Yogin who has not renounced the desire- 
will in the mind.” Works are to be done, but with 
what purpose and in what order? They are first 
to be done while ascending the hill of Yoga, for 
tlien works are the cause, kdranam. The cause of 
what? The cause of self-perfection, of liberation, 
of nirvana in the Brahman ; for by doing works 
with a steady practice of the inner renunciation 
this perfection, this liberation, this conquest of the 
desire-mind and the Yoga-self and the lower nature 
are easily accomplished. 

But when one has got to the top? Then works 
are no longer the cause ; the calm of self-mastery 
aild self-possession gained by works becomes the 
cause. Again, the cause of what? Of fixity in the 
Self, in the Brahman-consciousness and of the perfect 
equality in which the divine works of the liberated 
man are done. “For when one does not get 
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attached to the objects of sense or to works and has 
renounced all will of desire in the mind, then is 
he said to have ascended to the top of Yoga.” That, 
as we know already, is the spirit in which the 
liberated man does works ; he does them without 
desire and attachment, without the egoistic personal 
will and the mental seeking which is the parent of 
desire. He has conquered his lower self, reached 
the perfect calm in which his highest self is manifest 
to him, that highest self always concentrated in its 
own being, samdhita, in Samadhi, not only in the 
trance of the inward-drawn consciousness, but 
always, in the waking state of the mind as well, in 
exposure to the causes of desire and of the 
disturbance of calm, to grief and pleasure, heat 
and cold, honour and disgrace, all the dualities, 
gitoshna-sukhaduhkheshu tathd mdndpamdnayoh. 
This higher self is the Akshara, kutastha, which 
stands above the changes and the perturbations of 
the natural being ; and the Yogin is said to be in 
Yoga with it when he also is like it, kutastha, when 
he is superior to all appearances and mutations, 
when he is satisfied with self-knowledge, when he 
is equal-minded to all things and happenings and 
persons. 

But this Yoga is after all no easy thing to 
acquire, as Arjuna indeed shortly afterwards 
suggests, for the restless mind is always liable to be 
pulled down from these heights by the attacks of 
outward things and to fall back into the strong 
control of grief and passion and inequality. 
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Therefore, it would seem, the Gita proceeds to give 
iir^in addition to its general method of knowledge 
and works a special process of Rajayogic meditation 
also, a powerful method of practice, abhydsa, a 
strong way to the complete control of the mind and 
all its workings. In this process the Yogin is directed 
to practise continually union with the Self so that 
that may become his normal consciousness. He is 
to sit apart and alone, with all desire and idea of 
passion banished from his mind, self-controlled in 
his whole being and consciousness. “He should 
set in a pure spot his firm seat, neither too high, 
nor yet too low, covered with a cloth, with a deer- 
skin, with sacred grass, and there seated with a 
concentrated mind and with the workings of the 
mental consciousness and the senses under control 
he should practise Yoga for self-purification, dtma- 
viguddhaye** The posture he takes must be the 
fnotionless erect posture proper to the practice of 
Rajayoga ; the vision should be drawn in and fixed 
between the eye-brows, “ not regarding the regions.'' 
The mind is to be kept calm and free from fear 
and the vow of Brahmacharya observed ; the whole 
controlled mentality must be devoted and turned to 
the Divine so that the lower action of the conscious- 
ness shall be merged in the higher peace. For' the 
object to be attained is the still peace of Nirvana. 
“Thus always putting himself in Yoga by control 
of his mind the Yogin attains to the supreme peace 
of Nirvana which has its foundation in Me, gdntim 
nifvdha-parafndm malsansthdm** 
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This peace of Nirvana is reached when all the 
mental consciousness is perfectly controlled and 
liberated from desire and remains still in the Self, 
when, motionless like the light of a lamp in a 
windless place, it ceases from its restless action, shut 
in from its outward motion, and by the silence and 
stillness of the mind the Self is seen within, not 
disfigured as in the mind, but in the Self, seen, not 
as it is mistranslated falsely or partially by the mind 
and represented to us through the ego, but self- 
perceived by the Self, swaprakdsha. Then the soul 
is satisfied and knows its own true and exceeding 
bliss, not that untranquil happiness which is the 
portion of the mind and the senses, but an inner 
and serene felicity in which it is safe from the 
mind’s perturbations and can no longer fall away 
from the spiritual truth of its being. Not even the 
fieriest assault of mental grief can disturb it ; for 
mental grief comes to us from outside, is a reaction 
to external touches, and this is the inner, the self- 
existent happiness of those who no longer accept 
the slavery of the unstable mental reactions to 
external touches. It is the putting away of the 
contact with pain, the divorce of the mind’s 
marriage with grief, duhkha-sanyoga-viyogam. The 
firm winning of this inalienable spiritual bliss is 
Yoga, it is the divine union ; it is the greatest of all 
gains and the treasure beside which all others lose 
their value. Therefore is this Yoga to be resolutely 
practised without yielding to any discouragement 
by difficulty or failure until the release, until the 
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bliss of Nirvana is secured as an eternal possession. 

The main stress here has fallen on the stilling 
of the emotive mind, the mind of desire and the 
senses which are the recipients of outward touches 
and reply to them with our customary emotional 
reactions ; but even the mental thought has to be 
stilled in the silence of the self-existent being. First, 
all the desires born of the desire-will have to be 
wholly abandoned without any exception or residue 
and the senses have to be held in by the mind so 
that they shall not run out to all sides after their 
usual disorderly and restless habit ; but next the 
mind itself has to be seized by the buddhi and 
drawn inward. One should slowly cease from mental 
action by a buddhi held in the grasp of fixity and 
having fixed the mind in the higher self one should 
not think of anything at all. Whenever the restless 
and unquiet mind goes forth, it should be controlled 
and brought into subjection in the Self. When 
the mind is thoroughly quieted, then there comes 
upon the Yogin, the highest, stainless, passionless 
bliss of the soul that has become the Brahman. 
“Thus freed from stain of passion and putting 
himself constantly into Yoga, the Yogin easily 'and 
happily enjoys the touch of the Brahman which is 
an exceeding bliss. “ 

And yet the result is not, while one yet lives, 
a Nirvana which puts away every possibility of 
action in the world, every relation with beings in 
the world. It would seem at first that it ought to 
be so. When all the desires and passions have 
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ceased, when the mind is no longer permitted to 
throw itself out in thought, when the practice of 
this silent and solitary Yoga has become the rule, 
what farther action or relation with the world of 
outward touches and mutable appearances is any 
longer possible? No doubt, the Yogin for a time 
still remains in the body, but the cave, the forest, 
the mountain-top seem now the fittest, the only 
possible scene of his continued living and constant 
trance of Samadhi his sole joy and occupation. 
But, first, while this solitary Yoga is being pursued, 
the renunciation of all other action is not 
recommended by the Gita. This Yoga, it says, is 
not for the man who gives up sleep and food and 
play and action, even as it is not for those who 
indulge too much in these things of the life and the 
body ; but the sleep and waking, the food, the play, 
the putting forth of effort in works should all be 
yukta. This is generally interpreted as meaning 
that all should be moderate, regulated, done in fit 
measure, and that may indeed be the significance. 
But at any rate when the Yoga is attained, all this 
has to be yukta in another sense, the ordinary sense 
of the word everywhere else in the Gita. In all 
states, in waking and in sleeping, in food and play 
and action, the Yogin will then be in Yoga with 
the Divine, and all will be done by him in the 
consciousness of the Divine as the self and as the 
All and as that which supports and contains his 
own. life and his action. Desire and ego and 
personal will and the thought of the mind are the 
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motives of action only in the lower nature ; when 
the ego is lost and the Yogin becomes Brahman, 
when he lives in and is, even, a transcendent and 
universal consciousness, action comes spontaneously 
out of that, luminous knowledge higher than the 
mental thought comes out of that, a power other 
and mightier than the personal will comes out of 
that to do for him his works and bring its fruits: 
personal action has ceased, all has been taken up 
into the Brahman and assumed by the Divine, mayi 
sannyasya karmdni. 

For when the Gita describes the nature of this 
self-realisation and the result of the Yoga* which 
comes by Nirvana of the separative ego-mind and 
its motives of thought and feeling and action into 
the Brahman-consciousness, it includes the cosmic 
sense, though lifted into a new kind of vision. 
‘‘The man whose self is in Yoga, sees the self in all 
beings and all beings in the self, he sees all with an 
equal vision/’ All that he sees is to him the Self, 
all is his self, all is the Divine. But is there no 
danger, if he dwells at all in the mutability of the 
Kshara, of his losing all the results of this difficult 
Yoga, losing the Self and falling back into the mind, 
of the Divine losing him and the world getting him, 
of his losing the Divine and getting back in its place 
the ego and the lower nature? No, says the Gita ; 
“he who sees Me everywhere and sees all in Me, to 
him T do not^get lost, nor does he get lost to Me.” 

* Yoga-kshema vahdmyaham. 
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For this peace of Nirvana, though it is gained 
through the Akshara, is founded upon the being of 
the Purushottama, mat-sansthdm, and that is 
extended, the Divine, the Brahman is extended too 
in the world of beings and, though transcendent of 
it, not imprisoned in its own transcendence. One 
has to see all things as He and live and act wholly 
in that vision ; that is the perfect fruit of the Yoga. 

But why act? Is it not safer to sit in one’s 
solitude looking out upon the world, if you will, 
seeing it in Brahman, in the Divine, but not taking 
part in it, not moving in it, not living in it, not 
acting in it, living rather ordinarily in the inner 
Samadhi? Should not that be the law, the rule, 
the dharma of this highest spiritual condition? No, 
again ; for the liberated Yogin there is no other 
law, rule, dharma than simply this, to live in the 
Divine and love the Divine and be one with all 
beings ; his freedom is an absolute and not a 
contingent freedom, self-existent and not dependent 
any longer on any rule of conduct, law of life or 
limitation of any kind. He has no longer any need 
of a process of Yoga, because he is now perpetually 
in Yoga. ‘'The Yogin who has taken his stand 
upon pneness and loves Me in all beings, however 
and in all ways he lives and acts, lives and acts in 
Me.” The love of the world spiritualised, changed 
from a sense-experience to a soul-experience, is 
founded on the love of God and in that love there 
is no peril and no shortcoming. Fear and disgust 
of the world may often be necessary for the recoil 
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from the lower nature, for it is really the fear and 
disgust of our own ego which reflects itself in the 
world. But to see God in the world is to fear 
nothing, it is to embrace all in the being of God ; 
to see all as the Divine is to hate and loathe nothing, 
but love God in the world and the world in God. 

But at least the things of the lower nature will 
be shunned and feared, the things which the Yogin 
has taken so much trouble to surmount? Not this 
either ; all is embraced in the equality of the self- 
vision. *‘He, O Arjuna, who sees with equality 
everything in the image of the Self whether it be 
grief or it be happiness, him I hold to be the 
supreme Yogin.” And by this it is not meant at all 
that he himself shall fall from the griefless spiritual 
bliss and feel again worldly unhappiness, even in the 
sorrow of others, but seeing in others the play of the 
dualities which he himself has left and surmounted, 
he shall still see all as himself, his self in all, 
God in all and, not disturbed or bewildered by the 
appearances of these things, moved only by them 
to help and heal, to occupy himself with the good 
of all beings, to lead men to the spiritual bliss, 
to work for the progress of the world GodwArds, 
he shall live the divine life, so long as days upon 
earth are his portion. The God-lover who can do 
this, can thus embrace all things in God, can look 
calmly on the lower nature and the works of the 
Maya of the three gunas and act in them and upon 
them without perturbation or fall or disturbance 
from the height and power of the spiritual oneness, 
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free in the largeness of the God- vision, sweet and 
great and luminous in the strength, of the God- 
nature, may well be declared to be the supreme 
Yogin. He indeed has conquered the creation, 
jitah sargah. 

The Gita brings in here as always bhakti as the 
climax of the Yoga, sarvahhutasthitam yo mam 
bhajati ekatwam dsthitah ; that may almost be said 
to sum up the whole final result of the Gita's teach- 
ing — whoever loves God in all and his soul is 
founded upon the divine oneness, however he lives 
and acts, lives and acts in God. And to emphasise 
it still more, after an intervention of Arjuna and a 
reply to his doubt as to how so difficult a Yoga can 
be at all possible for the restless mind of man, the 
divine Teacher returns to this idea and makes it his 
culminating utterance. '*The Yogin is greater than 
the doers of askesis, greater than the men of know- 
ledge, greater than the men of works ; become then 
the Yogin, O Arjuna,” the Yogin, one who seeks 
for and attains, by works and knowledge and askesis 
or by whatever other means, not even spiritual 
knowledge or power or anything else for their own 
sake, but the union with God alone ; for in that 
all else is contained and in that lifted beyond itself 
to a divinest significance. But even among Yogins 
the greatest is theJBiiakta. “Of all Yogins he wh^l 
with ail his inner self given up to Me, for Me has 
love and faith, graddhdvdn bhajate^ him I hold to 
be the most united with Me in Yoga.” It is this 
that is the closing word of these first six chapters 
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and contains in itself the seed of the rest^ of that 
which still remains unspoken and is nowhere entirely 
spoken ; for it is always and remains something of a 
mystery and a secret, rahasyam, the highest spiritual 
mystery and the divine secret. 
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The ^st six ch^ters of the Gita form a sort of 
preliminary block of the teaching ; all the rest, all 
the other twelve chapters are the working out of 
certain unfinished figures in this block which here 
are seen only as hints behind the large-size execution 
of the main motives, yet are in themselves of capital 
importance and are therefore reserved for a yet 
larger treatment on the other two faces of the work. 
If the Gita were not a great written Scripture which 
must be carried to its end, if it were actually a 
discourse by a living teacher to a disciple which 
could be resumed in good time, when the disciple 
was ready for farther truth, one could conceive of 
his stopping here at the end of the sixth chapter 
and saying, “Work this out first, there is plenty 
for you to do to realise it and you have the largest 
possible basis ; as difficulties arise, they will solve 
themselves or I will solve them for you. But at 
present live out what I have told you ; work in 
this spirit.” True, there are many things here 
which cannot be properly understood except in the 
light thrown on them by what is to come after. 
In order to clear up immediate difficulties and 
obviate possible misunderstandings, I have had my- 
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self to anticipate a good deal, to bring in repeatedly, 
for example, the i dea of the Purushott ama , for 
without that it would have been impossible to clear 
up certain obscurities about the Self and aaion and 
die Lord of action, which the Gifa deliberately 
accepts so that it may not disturb the firmness of 
the first steps by reaching out prematurely to things 
too great as yet for the mind of the human disciple. 

Arjuna, himself, if the Teacher were to break 
off his discourse here, might well object ; ‘‘You 
have spoken much of the destruction of desire and 
attachment, of egiy.lky, of ~the conquest of the 
senses and the stilling of the mincT, of passionless 
and imperson^ action, of the sacrifice of works, 
of the inner as preferable to the outer renunciation, 
and these things I understand intellectually, how- 
ever difficult they may appear to me in practice. 
But you have also spoken of nsing^aboye the gunas, 
while yet one remains in action, and you have not 
Told me how the gunas workT, and unless I know 
that, it will be difficult for me to detect and rise 
above them. Besides, you have spoken of J>hakti 
as the greatest element in Yoga, yet you have talkecT 
much of works and knowl edg e, but very little or 
nothing of bhakti. And to whom is bhakti, this 
greatest thing, to be offered? Not to the still 
impersonal Self, certainly, but to you, the Lord. 
Tell me, then, what you are, who, as bhakti is 
greater even than this self-knowledge, are greater 
than the immutable Self, which is yet itself greater 
than mutable Nature and the world of action, even 
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as knowledge is greater than works. What is the 
relat ion between these three things? between work s 
and kno wledge and divine loye? betwee n j:he soul 
in 5^ture and ^h^immutable Self and that 'wTiich 
is at once Ihe changeless Self of afl and the Master 
of knowledge and love and works, t he suprem e 
Divini ty who is here with me in this great battle 
and massacre, my charioteer in the chariot of this 
fierce and terrible action?” It is to answer these 
questions that the rest of the Gita is written, and 
in a complete intellectual solution they have indeed 
to be taken up without delay and resolved. But 
in actual sddhand one has to advance from stage to 
stage, leaving many things, indeed the greatest 
things to arise subsequently and solve themselves 
fully by the light of the advance we have made in 
spiritual experience. The Gita follows to a certain 
extent this curve of experience and puts first a sort 
of large preliminary basis of works and knowledge 
which contains an element leading up to bhakti 
and to a greater knowledge, but not yet fully 
arriving. The six ch apters present us wiA that 
basi^ 

We may then pause to consider how far they 
have carried the solution of the original problem 
with which the Gita started . The problem in 
itself, it may be’ useful again to remark, need not 
n^essarily ha ve led up to the whole question of 
the nature of existence and of the rejplace ment o f 
the iiormal by th ^ spiritua l life. I L might hav e 
l^Ji-dealtjykh.^^ ^ pragmatic al or an ethical basis 
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or from an intellectual or an i deal stand point or 
by a consider¥tidii of Si of these together ; that 
in fact would have been our modern method of 
solving the difficulty. By itself it raises in the first 
instance just this question, whether Arjuna should 
be governed by the ethical sense of personal sin in 
slaughter or by the consideration equally ethical 
of his public and social duty, the defence of the 
Right, the opposition demanded by conscience from 
all noble natures to the armed forces of injustice 
and oppression? That question has been raised in 
our own time and the present hour, and it can be 
solved, as we solve it now, by one or other of very 
various solutions, but all from the standpoint of 
our normal life and our normal human mind. It 
may be answered as a ques tion between the personal 
conscience and our to the society and ^e 

Stat ed between jui ideal and a pfacticS morality, 
between * *sQur-force~ '' and the recognition of the 
troublesome fact that life is not yet at least all 
soul and that to take up arms for the right in a 
physical struggle is sometimes inevitable. AU th ese 
solutions are , howev er^ inte llec tual, t emperamenta l, 
^Qtion ^ ; :hey depend upon the individual stand- 
point and are at the best our own proper way of 
meeting the difficulty offered to us, proper because 
suitable to our nature and the stage of our ethical 
and intellectual evolution, the best we can, with 
the light we have, see and do ; it leads t o no final 
solutiom And this is so becausT^ it proceeds from 
Qie normal min d which is alwayTa tahgre oTvarious 

367 



ESSAYS ON THE GITA 


tendencies of our being and can only arrive at a 
choice or an accommodation between them, between 
our reason, our ethical being, our dynamic needs, 
our life-instincts, our emotional being and those 
rarer mov^en^ which we may perhaps call ^ul- 
instincts or psychicaj preferences. The Gita 
recognises That from this standpoint there can be 
no absolute, only an immediate practical solution 
and, after offering to Arjuna from the highest ideals 
of his age just such a practical solution, which he is 
in no mood to accept and indeed is evidently not 
intended to accept, it proceeds to quite a different 
standpoint and to quite another answer. 

Gita*s so lution is t o ris;e abo ve our natural 
being and normaj. mind^ ^oye our int ellectuaT and 
ethical pe rplexit ies into another consciousness with 
an othe r law of'Xcing and therefore another stand- 
point for our action ; where personal desire and 
personal emotions no longer govern it ; where the 
dualities^fall away ; where the ^ion i^^no longer 
ouFown and where therefore the sense of personal 
yfftue^ and personal sin_ is exc^ ded ; where the 
univers al, the impersonal, the divine spfrit works 
out though us its, purpose in the wqrld ; where we 
are ourselves by a new and divine birth changed 
into being of that Being, consciousness of that 
Consciousness, power of that Power, bliss of that 
Bliss, and, living no longer in our lower nature, 
have no works to do of our own, no personal aim 
to pursue of our own, but if we do works at all, — 
and that is the one real problem and difficulty left, 
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— do only the divine works^ those of which our 
outward nature is o nly a pas s ive instrumeru and 
no longer the cause, no longer provides the motive ; 
for the motive-power is above us in the will of the 
Master of our works. And thi s is presented to us 
as the t^rue solutio n, because it goes back to the 
real truth of our bmng and to five according to tlie 
feaFlrl^ of our being is ev idently the highest 
solution ajnd the sole entirely true solution of the 
problems of our existence. Our mental and vital 
personality is a t ruth of our ng^tural e xisten ce, but 
a truth of the ignorance, and all that attaches itself 
to it is also truth of that order, practically valid 
for the works of the ignorance, but no longer valid 
when we get back to the real truth of our being. 
But how can we actually be sure that this is the 
truth? We cannot so long as we remain satisfied 
with our ordinary mental experience ; for our 
normal mental experience is wholly that of this 
lower nature full of the ignorance. Wc can onl y 
know this greater truth by living jt^ that is to say, 
by passing beyond the menta l int o the spiritua l 
expefienceT'by Yoga. For the living out of spiritual 
experience lihtiP we cease to be mind and becjome 
spirit, until, liberate^ftpm the imperfections of our 
present nature, we are able to live entirely in our 
true and divi ne be ing is wh at i n the end we mean 
by_^^a7 

This to ward transfer ence o f our centre of bein g 
and the consequent transformation of our whole 
existence and consciousness, with a resultant change 
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in the whole spirit and motive of our action, the 
action often remaining precisely the same in all its 
outward appearances, makes the gist of the Gita's 
Karmayoga. Change your being, be reborn into 
tlie spirft and by that new birth proceed with the 
actio n Jo which the Spirit within has appointed jou, 
may be said to be the heart of its message. Or 
again, put otherwise, with a deeper and more 
spiritual import, — make the work you have to do 
here your means of fhrier spiritual rebirth, the divine 
Rrffi, and, having Jiecome divine, do still di^dhe 
works as anjnstrument of jthe_DiviM for t he le ading 
of the peoples. Therefore there are here two things 
wKichT have to be clearly laid down and clearly 
grasped, the way to the change, to this upward 
transference, this new divine binli, and the nature 
of the work or rather the spirit in which it has to be 
done, since the outward form of it need not at all 
change, although really its scope and aim become 
quite different. But these two things are practically 
the same, for the elucidation of one elucidates the 
other. The ^irit of our action arises from the nature 
of our being and the inner foundation it has taken, 
but aIso”fHis nature is itself affected by the trend and 
spiritual efFect of our action ; jl ver y great change in 
the spirit of our works Ranges the nature our 
l^ng and altim the foui^aTion it has taken ; it 
shifts the centre of conscious force from which we 
act. If life and action were entirely illusory, as some 
would have it, if the Spirit had nothing to do with 
works or life, this would not be so ; but the soul in 


370 



THE GIST OF THE KARMAYOGA 


US de\^logs itself works and, not indeed 

so much the action itself, liut the" way of our soul’s 
inner force of working determines its relations to 
the Spirit. This is, indeed, the justification of 
Karmayoga as a practical means of the higher self- 
realisation. 

We start from this foundation that the pres ent 
inner life of man, almost entirely d^enSent as it 
is upon his vital and physical nature, only lifted 
beyoHTTt by a limited play of mental energy, is^not 
the whole of his possible existen£e, not even the 
whole^liis j^sent real existence. There is wit hin 
him a^ hidden .Self, of which his present nature is 
either only an outer appearance or is a partial 
dyhaffiic_ result. The Gita seems throughout to 
admit its dynamic reality and not to adopt the 
severer view of the extreme Ve^ntists that it is 
only a n appearance, a'^ view which strikes at the 
very roots of all works and action. Its way of 
formulating this element of its philosophical 
thought, — it might be done in a different way, — is 
to admit the Sankhya distinction between the Soul 
and Nature, the power that knows, supports and 
informs and the power that works, acts, provides all 
the variations of instrument, medium and process. 
Only it takes the free and immutable Soul of the 
S^khyas, calls it in Vedantic language th£ one 
immutable omnipresent ^If or Birman, and 
disHhguishes it from this other sbulTinvi^yed in 
Nature, which is our mutable and dynamic being, 
tSeTnultiple soul of things, the basis of variation 
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and personality. But in what then con sist s this 
action of Nature? 

iTconsists in a power of process, Pratoi, which 
is the interplay of three fund amen tal modes of jts 
worki ng, three qualities, gunas. And what is the 
yiedium. ? It is the complex system of existence 
created by a graded evolution of the instruments of 
Prakriti, which, as they are reflected here in the 
souPs experience of her workings, we may call 
successively the reason and the ego, the jnind, the 
senses and the elements oT material ener^ whiBi 
are the basis of its form s. Thes p are all^ mechanical, 
a complex engine of Namre, yantra ; and from our 
modern point of view we may say that they are all 
involved in material energy and manifest them- 
selves in it as the soul in Nature becomes aware of 
itself by an upward evolution of each instrument, 
but in the inverse order to that which we have stated, 
matter first, then ^en^tion, then mi nd, next reason, 
last spirjijtual consciousness. Reason, which is at 
^st_ only preoccupied with the workings of Natu re, 
then detect their ultimate character, may see 
them o nly as a play of the three guilds in wtich the 
soul is entangled, may distinguish between Ae soul 
and these workings ; then the soul gets a chance of 
dSnta^ling itself and of going back to its original 
freedom and immutable exist^ce. In Vedantic 
laiiguage, it_^es the spirit, the being ; it ceases to 
i<^ntify itself with the instruments^ and working^f 
Nature, with its becoming ; it i dentifi es itsel f wit h 
its true Self and being and recoyers-JILi mmutable 
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spiritual self-existence. It is then froni this spiritual 
self-existence, accorHing to the Gita, that it can freely 
and as the master of its being, the Ishwara, support 
the action of its becomiiig. 

Looking only at the psychological facts on 
which these philosophical distinctions are founded, — 
philosophy is only a way of formulating to ourselves 
intellectually in their essential significance the 
psychological and physical facts of existence and 
their relation to any ultimate reality that may exist, 
— we may say that there are twp_ lives we can lead, 
the life of the soul engrossed in the workings of its 
active nature, identified with its psychological and 
physical instruments, limited by them, bound by its 
personality, subject to hlature, and the life pf die 
Spirit, superior to these things, large, impersonal, 
universal, free, unlimited, transcendent, supporting 
mflT an infinke equality its natural being and 
aSion, but exceeding them by its freedom and 
mfinity. We may live in what is now our natural 
being or we may live in our greater and spiritual 
being. This is the first great distinction on which 
the Karmayoga of the Gita is founded. 

The whole question and the whole method lie 
then in the liberation of the soul from the limita- 
tions of our present natural being. In our natural 
life the first dominating fact is our subjection^ to 
the forms of material Nature, the outward touches 
of things. These present themselves to our life 
through the senses, and the life through the 
senses immediately returns upon these objects 
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to seize upon them and deal with them, desires, 
attaches itself, seeks for results. The mind 
in all its ini^r sensations, reactions, emotiom, 
habitual ways of perceivings thinking and feelii^ 
obeys this action of the senses ; the jeason too 
carried away by the mind gives itself up to this life 
of the senses, this life in which the inner being is 
subject to the externality of things and cannot for 
a moment really get above it or outside the circle 
of its action upon us and its psychological results 
and reactions within us. It cannot get beyond them 
because there is the principle of ego by which the 
reason differentiates the sum of the action of Nature 
upon our mind, will, sense, body from her action 
in other minds, wills, nervous organisms, bodies ; 
and life to us means only the way she affects our 
ego and the way our ego replies to her touches. 
We know nothing else, we seem to be nothing else ; 
the soul^ itself seems then onlj a separate^ mass of 
mind, will, emotional and nervous reception and 
reaction. We may enlarge our ego, identify 
ourselves with the family, clan, class, country, 
nation, humanity even, but still the ego remains in 
all these disguises the root of our actions, only it 
finds a larger satisfaction of its separate being by 
these wider dealings with external things. 

What acts in us is still the will of the natural 
being seizing upon the touches of the external world 
to satisfy the different phases of its personality, and 
the will in this seizing is always a wil l o f desir e and 
passion and attachment to o ur worE s~~and thdr 
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results, the will of Nature in us ; our personal will, 
we say, but our ego personafity is a creation of 
Nat ure, it is not and cannot be our free self, dffr 
independent bemg. The whole is the action of the 
niodes of Nature. It may be a tamasic action, alid 
then we have an inerf personality subject to and 
satisfied with the mechanical round of things, 
incapable of any strong effort at a freer action and 
mastery. Or it may be the rajasi^action, and then 
we have the restless active personality which throws 
itself upon Nature and tries to make her serve its 
needs and desires, but does not see that its apparent 
mastery is a servitude, since its needs and desires 
are those of Nature, and while we are subject to 
them, there can be for us no freedom. Or it may 
be a s attwi c action, and then we have the enlightened 
personality which tries to live by reason or to_ realise 
some preferred ideal of good, truth or beauty ; but 
this reason is still subject to the appearances of 
Natur e and these ideals are only changing phases 
of our personality in which we find in the end no 
sure rule or permanent satisfaction. We are still 
carried on a wheel of mutation, obeying in our 
oiel Tngs tTirough the ego some iPower within us ^and 
within all this, but not ourselves that Pow er or jn 
union „and comiriuriioh with it. Still There is no 
freed om, no real mastery. “ 

Yet freedom is possible. For that we have to 
get first away into ourselves from the action of the 
external world upon our senses ; that is to say, we 
ha ve to live inward ly and be able to hold back the 


375 



ESSAYS ON THE GITA 


natural running of the senses after their external 
objects, A mastery of the senses, an ability to do 
without all that" they hanker after, is the_ first 
condition of the true soul-life ; only so can we begin 
to feel that there is a soul within us which is other 
than the mutations of mind in its reception of the 
touches of outward things, a soul which in its depths 
goes back to something self-existent, immutable, 
tranquil, self-possessed, grandiose, serene and august, 
master of itself and unaffected by the eager runnings 
of our external nature. But this cannot be done so 
long as we are subject to desire. For it is desire, the 
principle of all our superficial life, whic h satisfies 
i^elf with the life of the senses and finds its wlmle 
account in the play of the passions. We must get 
rid then of desire and, that propensity of our natuml 
being destroyed, the passions which are its emotional 
results will fall into quietude ; for the joy and grief 
of possession and of loss, success and failure, 
pleasant and unpleasant touches, which entertain 
them, will pass out of our souls. A calm equality 
jivill then be gained. And since we have still to 
live and act in the world and our nature in works 
is to seek for the fruits of our works, we^ must change 
that natuxe and do works without attachment to 
their fruits, otherwise desire and all its results 
remain? But how can we change this nature of the 
doer of works in us? By di^odating works from 
ego and personality, bj jseeing through the reason 
that all this is only the play of the gunas of Nature, 
and by dissociating our soul from the play, ^ 
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making i t fi rst of all the observer of the workings 
of Nature and leaving tlmse^works to jthe Power that 
Is really behind them, the something in Nature 
which is greater than ourselves, not our personality, 
but the Master of the universe. But jthe mind will 
t^t permit all this ; its nature is to run out after 
the senses and carry the reason and will with it. 
Then we must learn to still the mind. We must 
attain that absolute peace and stillness in which we 
become aware of the calm, motionless, blissful Self 
within us which is eternally untroubled and 
unaffected by the touches of things, is sufficient to 
itself and finds there alone its eternal satisfaction. 

This Self is our self-existejit beii^. It is ipt 
limited hy 'our^efsd^^ existence. It is the same in 
air exi stences, p^vasive, equal to all things, slip 
pbrtin g^the whole universal action with its infinity,^ 
but unlimited by all that is finite, unmodified by 
the changings of Nature and personality. When this 
Self is revealed within us^ when we feel its peace 
and stillness, we can grow into that ; we can transfer 
the poise of our soul from its lower immeigence in 
Na tu re an d draw it back into the Sejf. We can do 
this by the force of the things we have irttaig"d, 
cal^,””'equality, passionless impersonality^ For as 
we gro^rnr these thihgs,"^arry tjhem to their fullness, 
subject all our nature to them, we are growing 
into this calm, equal, passionless, impersonal, all- 
pervading Self. Our senses fall into that stillness and 
receive the touches of the world on us with a 
supreme tranquillity ; our mind falls into stillness 
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and becomes the calm, uni versal witnes s ; our e go 
dissolves itself into this impersonal existence. All 
fMi^s we seeln this 'self which we have become in 
Qurseif ; and we see this self \n .adlj we become 
one being with all beings in the spiritual basis 
of their existence. By doing works in this selfl ess 
tran quillity and impersonality, our works cease to 
be ours, cease_ tQ bind or trouble with their 
reactions. Nature and her gunas weave the web 
of her works, but without affecting our griefless 
self-existent tranquillity. All is given up into that 
one equal and universal Brahman. 

But here there are two difficulties. First, there 
seems to be an antinomy between this tranquil and 
immutable Self and the action of Nature. How then 
does the action at all exist or how can it continue 
once we have entered into the immutable Self- 
existence? Where in that is the will to works which 
would make the action of our nature possible? 
we say with the Sankhya that the will is in NaUire 
and not in the Self, still there must be a motive in 
Nature and the power in her to draw the soul into 
its workings by interest, ego and attachment, and 
when these things cease to reflect themselves in the 
soul consciousness, her power ceases and the 
motive of works ceases with it. But the Gita does 
not accept this view, which seems indeed to 
necessitate the existence of many purushas and not 
one universal Purusha, otherwise the separate 
experience of the soul and its separate liberation 
while millions of others are still involved, would not 
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be intelligible. Nature is not a separate princij)le, 
but the power of the Supreme going forth in cosmic 
cre ation. But if the Supreme is only this imihutable 
Self and the individual is only something that has 
gone forth from him in the Power, then the moment 
it returns and takes its poise in the self, everything 
must cease except the supreme unity and the 
supreme calm. Secondly, even if in some 
mysterious way action still continues, yet since the 
Self is equal to all things, it cannot matter whether 
works are done or, if they are done, it cannot matter 
what work is done. then this insistence on 

the mostjyiqlent and disastrous form of action, this 
chariot, this battle, this warrior, this divine 
charioteer? 

The G ita a nswers by presenting the Supreme 
as something greater even than the immutable Self, 
more c omprehensive, one who is at once this Self 
and ihe Master of works in Nature. Bm he directs 
the works of Nature with the . eternal calm, the 
equality, the superiority to works and personality 
imichnbeldng^ tp the immutable. This, we may say, 
is the poise of being from which he directs works, 
and by growing into this we are growing into ^lis 
being and into the poise of divine works. From this 
he goes forth as the Will and Power of his being 
in Nature, manifests himself in all existences, is 
born as Man in the world, is there in the heart of 
air men, reveals himself as the Avatar, the divi ne 
bi rt h in man ; and as man grows into his being, it 
is into the divine Tfrth that he grows. Works must 
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